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Vyasatirtha, in their works entitled Nyayasudha and 
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these criticisms, by Madhusudana Sarasvati in his Advaita- 


siddhi, Raghunatha Suri in his Sankarapadabhugapam, is 


also provided, 
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CHAPTER ONE = INTRODUCTION 


1. The Philosophy of Advaita 


2. The Philosophy of Dvaita 


3. Polemics of Advaita and Dvaita 


CHAPTER ONE 


INTRODUCTION { 


The three schools of Vedanta - Advaita, 
Visigtadvaita and Dvaita should not be view@d as 
denoting a static and complete body of principles 
not subject to any modification or development 
whatsoever. Each of the three schools has grown 
and developed to meet new vistas that are opened 
up by new lines of interpretations of the Upanigadic 
texts on which it is based. Therefore, these schools 


could really be understood only when they are seen in 
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the light of their connection with other systems. We 
shall briefly set forth the Philosophy of Advaita and 
the Philosophy of Dvaita which arose as a reaction 


mostly against Advaita, than against Visigfadvaita. 


1) The Philosophy of Advaita 


The Philosophy of Advaita centres around the 


doctrine of maya or avidya. According to it the 


ultimate reality is pure consciousness, termed Brahman. 
It is the only reality; it is beyond all determinations. 
No attributes could be present in it. It is nirgugpa. 
Owing to avidya, nirguga Brahman appears as though 


endowed with attributes. It is termed sagupa Brahman 


or Isvara or God. It is the same avidya that is 


responsible for making Brahman appear as jiva or the 


individual soul and the phenomenal world. The essen- 


tial nature of both Isvara and jiva is pure conscious- 


ness. On the other hand the world is totally indeter- 
minable either as real(sat)or as an absolute nothing 
(asat). Isvara is ever-released because he realises 


his identity with His true nature, namely, Brahman. 
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But jiva who is under the overwhelming influence of 


avidya falsely identifies itself with the psycho- 


physical organism. On account of this, it loses 
sight of its identity with its true nature, namely, 
the pure consciousness and undergoes transmigration. 


The jiva in order to get liberated has to endeavour 


for realising its essential nature, namely, Atman as 
identical with Brahman. Such a knowledge of identity 
arises from the major texts of the Upanigad-s. It is 


known as knowledge of Brahman. It removes avidya 


related to the jiva. Thus, in order to transcend 


avidya by the direct knowledge of Brahman, it is 


essential on the part of jiva to inquire into the 


import of the Vedantic texts. This in short is the 


Philosophy of Advaita. 
2. The Philosophy of Dvaita 


Madhva, the exponent of the Dvaita system 
@ 
appeared on the philosophical scene when Sankara 
and Ramanuja had made a remarkable stamp of their 


philosophy. To Madhva, Advaita system appeared to 
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be full of inconsistencies and hence he felt the need 
for a new philosophy to counteract Advaita. Thus Dvaita 
Vedanta arose as a theistic protest against the absolu- 
tetic philosophy of Advaita. Later there arose the two 
intellectual giants - Jayatirtha and Vyasatirtha who 
had made much contribution to the richness of Dvaita 
literature. According to the Dvaita system ultimate 
Reality is identified with Lord Narayapa possessed of 
all auspicious attributes. He is not the only reality 
but is the Supreme Reality. The Soul is different 

from God but is absolutely dependent upon Him. Existence, 
Consciousness and Bliss constitute the essential attri- 
butes of the soul and are inseparable from it. It is a 
subject of knowledge and agent of action and experient 
of the results of action. These features are natural 

to the soul and are not illusorily present in it as 

in Advaita. And these features are present in the soul 


even in the state of release. 


The mysterious power of God known as maya is 


real and this maya coneeals the true nature of the 
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soul as dependent upon God and on the other it conceals 

the nature of God as the only independent entity. It is 
the ignorance of this truth that leads the soul to bondage. 
And bondage, unlike in Advaita, is real. Each soul is a 
unique existence and it retains its uniqueness in the 


state of release too. 


The world is real and God is its efficient cause only. 

Since God causes the soul to be ignorant of its true 
relation to Him by His mysterious power, He alone can grant 
freedom from bondage. It is the grace of God that is the 
sole means to liberation and grace of God results from the 
direct vision of God which, in turn, results from the 
practice of loving devotion and the jnana-yoga that consists 


of sravapa, manana and nididhyasana. Liberation is possible 


only after the fall of the body. It is experienced in the 
world of God where the released soul retains its indivi- 


duality. 


So far the Philosophy of Dvaita. We shall now 


discuss the polemies of Advaita and Dvaita. 
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3. Polemics of Advaita and Dvaita 


In Indian philosophical tradition polemical literature 
began with the polemics between Buddhist logicians and 


Nyaya logicians. Gradually it spread to vedanta and other 


systems of Indian Philosophy. 


Prior to the advent of Dvaita Vedanta the Advaita 
Vedanta had to enter into polemics with the schools of 
Nyaya-Vaisegika, Sankhya, and the bhedabheda school of 


Bhaskara. The major areas covering the Concepts of 


nirgupga Brahman, avidya, adhyasa, mithyatva, satta- 
traividhya formulated by the Advaitins were not at 

all acceptable to the other systems of thought. In 
order to meet this challenge the early Advaita thinkers 
like Padmapada, Maydana, Suresvara, Prakasatman and 
Anandabodha have taken much effort to clarify the 
concepts of adhyasa, avidya, mithyatva etc. In doing 

so they have tried to be defensive in their approach. 
The actual pplemics of Advaita was started by Sri Harga 


and Citsukha respectively in their works - Khapgana- 


khapgakhadya and Tattvapradipika. 
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With the advent of Madhva the polemical issues 
were extended to Adhikarapa prasthana. The second 
chapter of the Brahmasutra itself is vadaprasthana. 
Madhva's works, namely, Brahmasutranuvyakhyana, 
Vigsputattvavinirpaya, Tattvodyota and Khapdanatraya 
are unique in this that they refute the Advaita 


concepts of avidya, adhyasa, nirgupa Brahman, etc. 


The great commentator Jayatirtha also known as 
Tikacarya has written extensive commentaries on the 
above works. In the context of Dvaita - Advaita 
dialectics, we may mention the following works of 


Jayatirtha. 1) Nyayasudha; 2) Tattvaprakasika; 


3) Vignutattvanirpayapika; 4) Tattvodyotapika; 
5) Khapgenatrayafika. Of these Nyayasudha is a 
commentary on Brahmasutranuvyakhyana, and Tattva- 


prakasika is a commentary on Brabmasutrabhagye - 


Besides these, he wrote an independent treatise on 
Dvaita - Advaita dialectics, called Vadavali. The 
term dialectic which has its origin in Greek means 


the art of conversation. It is a method of seeking 


Ratest Anehivetn 


and arriving at the truth by reasoning; it also means 

the method of refutation by examining logical consequences. 
Jayatirtha adopts this technique especially in his Vadavali 
although his other works too are interspersed with refuta- 


tions. 


Therise of Nyayampta marks the most elevated stage 
of Dvaita Advaita polemics. It redounds to the credit of 
Vyasatirtha [1460-1539] to have arranged methodically the 
available material on sive thought in his work Nyayamyta. 
With academic honesty he presents the views of Padmapada 
Citsukha, Prakasatman, and Anandabodha, the various defini- 
tions of mithyatva, the grounds to prove it, the defini- 
tions of ajnana, adhyasa etc. The intricacies of the 
perfect logic of the navya-nyaya school find full express- 
ion in the different syllogisms formulated by him. The 
various concepts of Advaita are presented in different 
angles, namely, epistemological, logical and linguistic 
angles. A careful study of the text Nyayampta would 
reveal to us that Vyasatirtha has made a fair presen-~ 


tation of the Advaita concepts by placing them as prima-~ 


facie views(purvapakga). It would not be an exaggeration 
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to say that the concepts of Advaita could better be 
understood from the works of these Dvaita preceptors. 
There is no distortion of facts by them to suit their 
theory. In fact the growth and development of the 


Advaita literature owe a great deal to these preceptors. 


The work Nyayampta expected the presentation of 
Advaita concepts redressed or revised. A response to 
accomplish this difficult task came from Madhusudana 
Sarasvati [1540-1647 A.D] who flourished in Bengal. 
Madhusudana adopts the same order given in Nyayamyta 
and clarifies Advaita position. Since Nyayampta quotes 
from early Advaita works and refutes them, Madhusudana's 
task lies in clarifying those points to meet the objec- 


tions raised. Hence we may conclude that Advaitasiddhi 


is more an elaborative commentary on the statements of 
Advaitic writers, quoted by Vyasatirtha. While doing 
so Madhusudana provides a deeper insight into Advaita 
thought. In some cases they give an enlarged shape 
to some of the concepts of Advaita. Thus we see in 


Madhusudana, an exemplar of a true dialectician. 
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Three younger contemporaries of Vyasatirtha wrote 
three commentaries as a reappraisal of the Advaita 


thought put forth in Advaita Siddhi. They are the 


Tarangipi by Vyasa Ramacarya [1550-1620 A.D]. Kaptha~ 
koddhara by Papgurangi Anandabhatfaraka [1530-1600 A.D] 
and Prakasa by Srinivasatirtha [1590-1640 A.D]. or fines 
three, the first one, namely, Tarangipi is the largest 
commentary, which explains that the answers given by 

the Advaita Siddhi are already anticipated by Nyayamrta, 
and their untenability also is hinted in Nyayamyta. 
Kapfhakoddhara is more dialectical than Tarangipi. It 
dissects the statements of Advaitasiddhi and points out 
many logical fallacies. Both these commentaries quote 


Purvamimamsa maxims extensively, drawing from Sabara- 


bhagya and Kumarila's Varttika. Another commentary 


called Amoda by Vijayindratirtha disciple of Vyasa- 


tirtha is available in simple and lucid style. 


Gauda Brahmananda wrote two commentaries ,namely, 


Gurucandrika and Laghucandrika on Advaitasiddhi with 


an avowed objective of meeting the objections raised 
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in Tarangipi. One Vanamalimisra in his Nyayamyta 
Saugandhya and Tarangipisaurabha affirmed the objec- 
tions raised by Nyayampta and Tarangipi by rejecting 


the explanations of Brahmananda. 


Vip¢halopadhyaya in his commentary on Advaita 


Siddhi attempts to answer the points raised in Saugandhya. 


Srinivasatirtha in his Prakasa has offered a lucid 
commentary of Nyayamyta. 

Thus the dialectical skill of the preceptors of 
the two systems of Advaita and Dvaita has reached 


Himalayan height in these seven centuries. 


The Advaita Philosophy as set forth in Sankara~ 


bhagya, Bhamati, Kalpataru and Pancapadika Vivarapa was 


also subjected to a detailed criticism from the dualistic 
stand-point by Vyasatirtha in his commentary Tat parya 


Candrika a sub-commentary on Madhva's Brahmasutrabhagya. 


Raghunathasuri of 1850 A.D defended Sankara's view from. 
these criticisms in his Sankarapadabhugapam. The first 


pada of the first chapter and the first pada of the 


second chapter of the Brahmasutra has been commented 
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in this text. This book was not in much use and in 
fact was unknown. Hence there arose a need for a 
work in defence of Advaita. Mm.Rama Subba Sastrigal 
of Tiruvisanallur wrote an answer to Vyasatirtha's 
charges in his work called Candrikakhapgana. But 
since the author has deviated himself much from the 
well accepted tradition in this text, it was not 
admitted as an authority by scholars. Recently, two 
texts have been written criticising the views of 


Candrikakhapgana, one known as Candrikaprakasaprasara, 


by Gaugagiri Venkafaramapacarya of Vyasaraya mutt and 
another called Candrikamapdana by the famous Satya — 
dhyanatirthaswami of Uttaradi Mutt. An attempt is made 
in these two texts to reinstate the charges of the 
Candrika against the Advaita view and demolish the 
criticism of Mm. Sastrigal offered in support of the 


Advaita position. 


Pandit Anantakrishna Sastri takes up the challenge 
and offers detailed criticism of Dvaita works and 


attempts to support the view-point of Advaita Vedanta. 
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His work of caturgranthi is a survey of the central 
positions of Nyayampta, Advaita Siddhi, Tarangipi and 


Laghucandrika. It exhibits the author's erudition and 


skill in the art of debate. Another work called 
Advaitadipika is confined to the arguments that the 
criticisms offered in Candrika against the Advaita 
position are untenable. In his another work entitled 
Advaita Tattvasudha in three volumes,the first volume 
is exclusively devoted to the differences between the 
two schools of Advaita and Dvaita. The author records 


these differences in the beginning of the text. 


The present thesis besides conclusion consists 


of Four Chapters which are as follows: 


1. Introduction 

2. God and Soul 

3. The World 

4, Liberation. 

The First Chapter which is the Introduction sets 
forth in brief the Philosophy of Advaita and Dvaita, and 


the polemics of the two systems. Chapter Two discusses the 
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nature of God and soul according to these two 
systems. The concept of God and soul is based upon the 
relation of Brahman = the pure consciousness to the 


principle called avidya which is a pivotal concept in 


Advaita. Hence a detailed discussion regarding this 
concept is provided prior to explaining the nature of 


God and Soul according to the two systems. 


The Third Chapter discusses certain passages in 
the Upanigad-s which assert non-difference of the world 
and souls from Brahman. The Dvaitins vehemently oppose 


this and establish them as conveying bheda or difference, 


For the Advaitin the world of objects given in perception 
is not real but amivvacanlya. This is known from the 
Upanigadic texts. But perception is more powerful and 
hence the Dvaitin concludes on the strength, of perceptual 
evidence, that the world is real. A detailed analysis 

of the definitions and grounds of mithyatva and the 


concept of bheda are dealt with in this chapter. 


The last chapter on Liberation discusses the 


problems relating to the nature and means of liberation 
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according to both the schools. The unique concept of 


jivanmukti in Advaita is also explained’. 


“ib 


CHAPTER TWO - GOD AND SOUL 


1. Concept of Maya = Avidya 
(i) On the Positive Nature of Avidya 
(a) Perception 
(b) Inference 


(c) Verbal Testimony 
(ii) Definition of Avidya 
(iii) Manifestation of Avidya 
(iv) Locus and Content of Avidya 


(v) Nature of Removal of Avidya 


2. Concept of Avidya in Dvaita 
36 God and Soul in Advaita 
4, God [Brahman] - Dvaita View 


5. Soul [Jiva] - Dvaita View 
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CHAPTER TWO 


GOD AND SOUL 


: ERENT S| 


God, Soul and the World, constitute the subject - 
matter of many a system of Indian Philosophy. The 
pluralistic and dualistic schools of Visigpadvaita 
and Dvaita consider them as distinct realities, But 
the school of Advaita considers them as apparent 
variations of a single transcendental spirit called 
Brahman, We have discussed the nature of Brahman 


in the previous chapter. 


We shall in this chapter discuss the nature of 


God and Soul according to the two schools of Advaita 
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and Dvaita and also incidentally point out the criticisms 
levelled against the Advaitins by the Dvaitins and the 
answers given by the Advaitins. The Qualified Brahman, 

if personified, becomes the God or Isvara of Advaita. 
Likewise God may also be represented as the cosmic parallel 
to the individual soul which is finite, the distinction 
between them entirely being one of their limiting adjun- 


ctse Maya is the principle that accounts for the appea- 


rance of Brahman as God, soul and the World. It is doubly 
evil as a concealing medium and a distorting vehicle. By 
the former it conceals the true nature of Brahman and by 
the latter it illusorily projects Brahman as God, Soul 
and the World. Before descending into details regarding 
the nature of Gol according to Advaita, it is essential 


to discuss the theory of maya or avidya. 


1.Cencept ef Maya - Avidya 


The concept of maya is pivot to the system of 
Advaita. That is why the Advaitins are often referred 


to as mayavadins. The word maya is derived from the root 


'ma" to measure (miyante anaya iti) meaning that by which 
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the immeasurable Brahman appears to be measured. Sankara 
in his commentary on the anumanikadhikarapa, refers to 


avidya which is designated as avyakta and further states 


that this avyakta is sometimes referred to in the Upanigad-s 


ox we 
as akgara and at other times as maya. From this it 


follows that according to Sankara the words avyakta, 


avidya, akgara, akasa, maya and ajnana are synonyms. 


Avidya cannot be proved on the basis of any proof 
or pramapa. It is because a pramapa is that which gives 
rise to the valid knowledge of an object unknown ahicvaden. 
And unknown=eness in respect of an object consists in its 
being characterized by avidya. An object (say) pot is 
superimposed upon the consciousness conditioned by it, 
that is the pot. Thus although there is the contact 
between the consciousness and the pot, yet, pot is not 
manifested prior to the functioning of a pramapa (say) 
pratyakga, that is sense of sight. It is because the 
consciousness conditioned by the pot is concealed by 
modal ignorance or tulavidya which is a derivative of 


primal nescience or mulavidya. When the sense of sight 
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functions, mind which is luminous comes out through 
the sense of sight, reaches the place of the pot and 
undergoes modification in the form ee a This modi- 
fication of mind in the form of the object is known 


3 
as vytti or mental state. The consciousness condi- 


tioned by the pot gets reflected in the mental state, 
and removes, the modal ignorance. The consciousness 
conditioned by the pot is now free from modal ignorance; 
and it becomes identical with the consciousness condi- 


tioned by the mind, that is jiva, through the mental 


state. Now there is direct association of the pot with 
the consciousness conditioned by the object and it is 
manifested. The manifested consciousness is identical 


with jiva. Therefore there is the manifestation of pot 


a y 
in the case of jiva in the form 'This is pot!, 


From the above it follows that an object in order 
to be manifested by a pramana, requires modal ignorance 
which would conceal the object - conditioned conscious- 


ness. When viewed in this light if avidya is admitted 


to be manifested by a pramaga, then it would amount to 
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admitting that the consciousness conditioned by avidya 

is concealed by a modal ignorance, The question arises 

as to what is the factor that manifests the modal ignor- 
ance which is said to conceal the consciousness conditioned 
by avidya. If it is admitted that a pramapa manifests it, 
then it amounts to saying that the consciousness condi- 
tioned by the modal ignorance is concealed by another 
modal ignorance. This would lead to the fallacy of 
infinite regress. Hence it must be held that avidya 
cannot be known through any pramana. However, this does 
not mean that avidya cannot be manifested at all. Avidya 
is manifested by the sakgi-caitanya or the witness-self 


like happiness, misery and other mental modes, 
(i) On the Positive Nature of Avidya 


Raghunatha Suri states that proofs like perception, 
inference and verbal testimony go to prove the existence 


of maya - avidya. Now there arises a question that when 


it is said that there is no pramapa for avidya, why then 
perception, inference and verbal testimony are stated to 


be pramapa-s in respect of avidya. This question is 
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answered by saying that although there is no need for any 
pramapa for the manifestation of avidya,yet there arises 


a doubt whether avidya is positive in nature or it can be 


treated as mere absence of knowledge. It is to dispel this 
doubt that pramapa=s are adduced. And doubt would arise 
only in respect of that which is the content of modal-~ 
ignorance. Thus when the positive nature of avidya becomes 
the content of a modal ignorance, it follows that pramapa-s 
like perception, inference, verbal testimony and presum- 
ption, could function to remove the modal ignorance 

through mental state and manifest the positive nature of 


avidya. 


To sum up this part of discussion: Av idya or primal 


nescience and modal ignorance do not stand in need of a 


pramapa; they are manifested by the sakgi which, however 


is not a pramaya. But pramapa-s such as perception, 
inference etc., are adduced to prove that avidya is not 


absence of knowledge, but is a positive entity. 
a) Perception 


Individuals experience ignorance of a multitude of 
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things. Everyone has a direct experience of this in 
the form 'I am ignorant'. This perceptual experience 


is technically known as witness-cognition (sakgi- 


pratyakga). As such it. is suggestive of the existance 
of avidyae And aided by reasoning it demonstrates that 
avidya is pawttive. Ignorance which is manifested in 
the cognition 'I am ignorant! as identical with the 
self cannot be admitted as absence of knowledge. It is 
because absence of knowledge could never come within 
the range of perceptual experience. It is thus: in the 
first place the perceptual cognition of absence of an 
the objeck 
object presupposes the cognition is” salt absence is 
to be cognised. For example, the perceptual cognition 
of the absence of pot on the floor, presupposes the re- 
collection of pot and its substratum, namely, the floor. 
Raghunatha Suri contends that whenever one has the 
knowledge of a negative entity two conditions must be 
fulfilled. One must know i) the object which is absent 
(pratiyogin) and ii) the place where the object is absent 
(anuyogin). It is meaningless to talk of a mere absence 
of an entity alone. One should speak of the absence of 


something - both what it is and where it is. 
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Viewed in this light if there should arise the 
perceptual cognition of the absence of knowledge, what 
is necessary first and foremost: is that. there must be 
the cognition of the knowledge which is negated. if 
we have the knowledge of the knowledge whose absence 
is cognized, then knowledge itself is verily present 
and hence its absence cannot be cognized. In the case 
of the perceptual cognition 'I am ignorant', if it 
refers to absence of knowledge (jnanabhava) then, as 
mentioned earlier, one must have the knowledge of the 

- absence_ 
counter=positive (pratiyogi) of *hat ‘\& and also the 
substratum, namely, the self where it occurs. Here 
counter=positive of knowledge is knowledge in general 
(jnanasamanya). And the knowledge of the counter- 
positive and its substratum falls under knowledge in 
general. Thus knowledge in general (jnanasamanya) 
which is the pratiyogi itself exists and hence the 
expression 'I am ignorant! cannot have for its content 
absence of knowledge whose eolitevenneaave is know- 
ledge in eee ths It may be added here that in the self 


which is the substratum of the counter-positive, namely, 


jnanasamanya, its absence too cannot exist at the same time. 
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It might be argued that both the substratum and 
the pratiyogi are manifested by the witnesswself and 
not through the mental modes. In. that case the present 


cognition might refer to absence of knowledge ( jnana- 


bhava). Raghunatha Suri answers by saying that no 


doubt both the pratiyogi and the substratum are mani- 
fested by the witness=self, yet, the knowledge that 
"there is absence of knowledge" also is manifested by 
the witness-self, there would arise a contradiction. 
Hence the expression "ahamajnap cannot be admitted to 
refer jnanabhava. The corollary of this: would be that 


since ajnana is manifested by the witness-self, the 


Advaitins need not resort to anumana pramapa to prove 
avidyai. 

Raghunatha Suri proceeds to answer this by saying 
that ajnana which is manifested by the witness=self is 


manifested in its general nature and not as associated 


with the features such as anaditva, anirvacaniyatva etc. 


And anumana pramapa establishes avidya as associated with 


10 
these features and hence it is not futile, 
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Raghunatha Suri further adds that there would be 


unintelligibility of the perceptual cognition of 'tvadu- 


ktam artham na janami' ( I do not know the sense stated 
by you) if ajnana of the above mentioned nature is not 
rr a This may be explained in some detail. One 
puts the question to the other 'I do not know the sense 
stated by you'. In order to express one's ignorance of 
the sense, the latter must be known.. Otherwise one 
cannot refer to it and express one's ignorance regarding 


it. 


A Question arises at this stage that the expression 
'tvaduktamartham na janami' may mean either of the 


following two senses. 


(i) the listener does not know the meaning of all 
the words in a sentence as related to one another (or) 
(ii) the listener does not know the meaning of the 


12 
sentence in general. 


The implication of the first alternative is that 


the listener utters the statement ' tvaduktamertham na 


janami' when he is able to just repeat the isolated 
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meanings of all the words in that sentence, but does 

not arrive at the syntactical relation among those word- 
meanings. The first alternative does not hold good. It 
is because in as much as the senses of the words in the 
sentence are known, even if the inter-relation among 
“those word-senses is not known, it is unintelligible 

to say 'tvaduktamartham na janami'. He further adds 
that it would be similar to saying 'I do not have 
tongue!, Even against this untenability if we have to 
maintain the validity of the expression 'tvaduktamartham 
na janami',we may say that it means 'tvaduktamartham 


pramatvena na janami', He proceeds further and states 


that since the cognition 'tvaduktam artham pramatvena 
na janami'! is valid, the contents of this cognition 
also must be treated as valid and as a result the 
expression also is to be treated as valid. Thus avidya 
or ignorance which is the content of this expression 


13 
is proved. 


This explanation invites another objection which 


is as follows: a person who perceives a shell realizes 
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that it is shell only and has the cognition 'bhramo 


mama nasti! (I do not have erroneous cognition). This 
cognition is certainly valid no doubt, but it does not 
guarantee that the content of this cognition, namely, 
bhrama too is valid. In the same way, although the 
cognition tvaduktam pramatvena na janami is valid, yet 
it does not speak for the validity of the object which 


14 
it refers to, namely, ajnana or ignorance. 


The second alternative, that the listener does 
not know the meaning of the sentence in general also 
would not hold good. By this what is meant is that the 
listener is ignorant of the sense that is conveyed and 
thus it serves as a proof for avidya. This explanation 
also is unsound. It is because when the listener has 
the knowledge of an entity in its general aspect 
(samanyamsa) and not in its specific aspect (visegyamsa) , 


even then, he uses the expression, tvaduktam artham na 


janami. This means that the listener is aware of the 
fact that some sense in specific is conveyed. The point 
that is of relevance here is that the expression 


tvaduktam artham na janami refers to avidya only as 
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absence of knowledge and not as a positive entity. 

Even assuming avidya as a positive entity which 
conceals only the specific aspect, and not the general 
aspect, the question whether the sense was known 
earlier, or not would be unintelligible. For, according 
to Advaita system every object is manifested by the 
witness-self either known or as ecw, "meas 
qualified by a specific object is manifested by the 


witness-self. In that process the object that distin- 


guishes avidya too is manifested by the witness=self 


as unknown. And people seek pramapa~s or means of 
knowledge in order to attain the knowledge of the 
object which has been manifested by the witness=self 
as unknown, And an object which is known through 

a proof is manifested by the witness self as known, 
When such is the case, the specific sense which is 
characterised by ignorance prior to the functioning 
of the means of knowledge and which is manifested 

by the witness as unknown becomes the content of the 
expression tvaduktam artham na janami. It is argued 


that although manifested by witness-self, yet in order 
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to be known through a pramapa, ignorance could become 

the content of the expression tvaduktam artham na 

janami. This is answered by saying that when once it is 
manifested by the witness-self the desire to be known 
through a pramapa stands futile. Hence even the Advaitins 
should admit the position that what is manifested in a 
general manner by the witness-self, when it is not known 
in its specific aspect, is being expressed in the state- 


= «(Co 
ment tvaduktamartham na janami. The result of this 


position is that the above expression proves avidya 


as only absence of knowledge and not as a positive entity. 


Adhering for a moment to the stand-point of the 
purvapakgin, that the above-mentioned expression refers 
only to jnanabhava, even then the following untenability 
would arise. The expression tvaduktamartham na janami, 


if it refers to avidya as absence of knowledge, then the 


counter-positive (pratiyogi) of absence of knowledge is 
knowledge. And the feature that conditions the prati- 
yogita aspect (pratiyogitavacchedaka) of knowledge is 


jnanatva, but not visegajnanatva. It is because it is 


only the general aspect that would qualify the pratiyogi. 
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Viewed in this light the expression would convey that 
the listener does not have the knowledge in general of 
the sense stated. But since the listener expresses as 
‘Whatever is uttered! it means that he had had some 
knowledge about it. Thus if there exists the knowledge 
of what is uttered there cannot exist the absence of 
such knowledge. As said earlier, it would amount to 
self-contradiction like a person uttering the state- 


17 
ment 'I do not have tongue’. 


It might be said that even a feature which does 


not qualify the pratiyogi, could be viewed as prati- 


yogitavacchedaka. This is in accordance with a view 
advocated by a logician named Saundadopadhyaya. He 
is of the view that in the case of the absence of pot, 


the pratiyogiis pot and the pratiyogitavacchedaka is 


potness or ghafatva. In other words the latter is 


pratiyogivpttidharma or pratiyogisamanadhikarapadharma. 


In contrast to this a feature which is not present in 


the pratiyogi is referred to as vyadhikarapadharma. 


Thus when pot is negated on the floor, it is negated 
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in its aspect of possessing ghafatva - the pratiyogitava- 


cchedaka. But according to Soundadopadhyaya who acceyt s 


vyadhikarapadharmavacchinnabhava, pot could be negated 


in its aspect of possessing pafatva - a vyadhikarapa- 
dharma even in a place where it is present. When viewed 
in this light it may be said that in the case of the 
absence of knowledge conveyed by the expression - 
tvaduktamartham na janami even visegajnanatva could 
become the pratiyogitavacchedaka while samanyajnana 

is the pratiyogi. In other words, knowledge is negated 
in its aspect of possessing visegajnanatva. The result 
of this position is that the listener although has 
samanyajnana, yet does not possess visegajnana and 


hence he expresses it as tvaduktamartham na janami. 


Thus the expression refers to avidya as absence of 


knowledge and not as a positive entity. 


It may be added here that the above mentioned 


19 
view is not favoured by the Advaitins. 


Raghunatha Suri proceeds to say that the expression 


'tvaduktartha vigayakapramapajnanam nasti' is valid and 
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its content is pramapajnanabhava. As mentioned earlier, 


the knowledge of non-existence (abhava) would be valid 


only when it is associated with the pratiyogitavacchedaka. 


Now in the present case pramapajnana is the pratiyogi and 
the feature which conditions it is pramapajnanatva. In 
as much as we admit the validity of pramapajnanabhava 

it is essential to accept the validity of the whole- 
expression as a proof for proving the positive nature 


. 20 
of avidya. 


To sum up this part: several arguments although have 


been adduced to prove avidya as absence of knowledge, 


yet, Raghunatha Suri proves that all those arguments 
would lend support to his view that perceptual experi- 
ences such as 'I am ignorant', 'I do not know the sense 
stated by you! refer only to the positive nature of 


avidya. 
(b) Inference 


Raghunatha Suri further points out that 
inference also proves the positive nature of avidya. 
He cites the inferential argument given by Prakasatman 


21 
in his Vivarapa, which is as follows: 


Ranest Anehiven 


33 


The inference 2 as PLollows * Heve 


The subject of inference (pakga) is: 


Valid knowledge which is the subject of discussion 

is preceded by an entity which is different from 

its antecedent negation (svapragabhavavyatirikta), 
_which conceals its content (svavigayavarapa) which 

is removed by it (svanivartya) which is present 

in its substratum; Se which is 


different from erroneous cognition; 


The ground of inference (hetu) is: 


it is because it manifests that which was. 
unmanife sted 3 


The statement setting forth the illustration is: 


like the light of the lamp that arose at the 
first moment in the place of darkness. 
The above inferential argument may be explained 
briefly as follows: the light of a lamp is preceded 
by the entity - darkmess,. This entity is different 
from the objects such as pot and the like that are 
present in its substratum; it is different from the 


antecedent negation of light; it conceals the object 
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which is the content of light; it is removed by the 
light; and it is located in the substratum wherein 
the light arises. In the same way, the valid knowledge 


is preceded by the entity called avidya; avidya is 


different from erroneous cognition; it is also different 
from the antecedent negation of knowledge; it conceals 
the object which is the content of knowledge; it is 
removed by knowledge; and, it is present in: the subs- 
tratum with reference to which valid knowledge has 


arisen. And that entity, as we have said, is avidya. 


Valid knowledge which is stated to be the pakga 


or the subject of inference is the mental state in the 
form of the object (say) pot inspired by the reflection 
of consciousness in it. It is the annihilating factor 


of avidya = primal or modal; it is different from the 


witness-self, which also is of the nature of knowledge 


but is only the manifesting factor of avidya. The 


illustrative example on the basis of which avidya as 


a positive entity is sought to be proved is the light 
of the lamp during the first moment of its rise. It is 


only the light during the first moment of its rise that 
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removes the darkness. But during the second and the 
subsequent moments the manifestation of the object 
continues and the removal of the darkness is restricted 
to the first moment of the rise of the light. And dark- 
ness which is removed is positive in nature. Similarly, 
the tulavidya present in the consciousness conditioned 


by the objects is removed by the respective mental 


states inspired by the reflection of consciousness in 


them. And avidya - the primal nescience present in 


Brahman = the pure consciousness is remoed by the 
mental state which arises from the Upanigadic texts 
and which is inspired by the reflection of conscious- 


ness in it. 


Thus it may be noted that the above inferential 


argument proves avidya as different from erroneous 


cognition and as different from mere absence of know- 
ledge, Raghunatha Suri, also records the inferential 


pe” — ie 
argument given by Citsukha in his Tattvapradipika, 
(c) Verbal Testimony 


After having proved the positive nature of avidya 
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through pratyakga and anumana, following the lines of 
Padmapada, Raghunatha Suri refers to the scriptural texts 


as proving the positive nature of avidya. 


au 
In the Chandogyopanigad it is stated that the 


souls become one with Brahman everyday in the state of 
deep sleep and yet they are not manifested in their 
true nature as Brahman; it is because their true 


nature is concealed by anrta which is an equivalent 


of av idya. 


imap sarvab prajag aharahargacchant yah imam 


brahmalokam na vindanti anptena pratyughab 


Vyasatirtha in his Nyayampta argues that the 


word anrta in the Chandogya text cited above does not 


stand for avidya of the Advaita school but it signifies 


only demerit or papa. In the Kafhopanigad passage - 


ttam pibantau sukftasya loke 


ie a 25 
guham pravigtau parame parardhe 


the word rtam is used in the sense of righteous deeds. 


Hence the word anrta must be taken in the sense of 
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sinful deeds and their result = demerit. And the 
Chandogya text - anrtena hi pratyughap cited above 
must be understood as conveying the sense that the 
true nature of the soul is concealed by demerit. 
From this it follows that there is no scope for 


assuming avidya on the basis of this text as held 
26 


by the Advaitin. 


Madhusudana Sarasvati answers the above ob jection 
thuss the state of deep sleep is characterized by the 
absence of the functioning of all actions and their 
results. When this is the case it is impossible to 
attribute the presence of demerit as concealing the 
true nature of the soul which is Brahman. If it is 
said that in the state of deep sleep demerits remain 


in their causal form, namely, avidya then it amounts 


to admitting the existence of avidya, in the state 


of deep sleep, as the causal form of demerits is 


nothing but avidya. Further never is it noticed in 


ordinary experience that karma or action conceals any 


factor. It is said in the Vivarapa - 
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There is no proof in regard to karma being a 
concealing factor of its substratum. Further 


karma ceases to exist the moment after it is 


performed and hence it cannot exist in its 
latent form as merit or demerit. On this very 
ground like erroneous cognition, the latent 


form of karma cannot serve as a concealing 


factor, Hence the experience and the corres- 

ponding expression of the nonemanifestation 

of the true nature of soul as Brahman must be 

due to some factor which is different from 

non-apprehension, erroneous cognition or its 

latent impression and karma. And this factor 
27 


is avidya. 


In regard to the question that the word anrta in the 


text anrtena hi pratyudhap does not prove avidya, but only 
refers to demerit or dugkarma, Raghunatha Suri states that 
the above text speaks of concealment of the true nature of 
the soul no doubt, but in accordance with another text of 
the same Upanigad = ya atma ee gee hails 


atman to be free from any sin, it is improper to hold the 
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view that anrta stands for dugkarma and that the self 


29 
is concealed by dugkarma or demerit. 


It might be contended that demerit which is empiri- 
cally real and therefore unreal (mithya), would not be 
opposed to Brabmen which is absolutely free from any 
sin. Hence the scriptural texts refer only to demerit 


by the word anrta. 


Raghunatha Suri answers this supposition by saying 


that demerit in order to be considered unreal or mithya, 


requires the presence of ajnana or avidya which is also 


indeterminable or mithya and which serves as the material 
30 


cause of demerit. Thus avidya is essential and hence 


the word anrta could not be admitted to refer to 


demerit. Further avidya, is admitted as possessed of 


the two powers of concealment (avaraga) and projection 
(vikgepa). By the former it gives rise to the notions 
that 'Brahman does not exist' and 'Brahman is not 
manifest'. These two types of concealment could be 


explained only with av idya which is a beginningless 


31 
entity and not by demerit which are the results of action. 
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Moreover the text of the Gita - 


'The absolute reality which is existence, 


consciousness and bliss is veiled by ajnana; 


and hence the individual souls experience 


phenomenal existence’, 


speaks of ajnana or avidya as concealing the true nature 
of Brahman.-“Thus this text lends support to the view 


that the word anrta stands for only avidya and not de- 


merit as the Dvaita school holds. 


Further the Svetasvatara text states that avidya 


has three powers namely, the power of revealing the 
world as absolutely real; the power of revealing the 
world as empirically real; and, the power of revealing 
the world as apparently real. By intense meditation 


upon the true nature of the soul as Brahman (tasya 


abhidhyanat) that power of avidya which gives rise to 
the false cognition that the world is absolutely real 
would be removed. Then by the direct knowledge of 
Brahman which results subsequent to intense meditation 


(yojanat) that power of avidya which gives rise to the 
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false notion that the world is empirically real vanishes. 
One who has attained the knowledge of Brahman would 
continue to exist in the body due to the fructified deeds 
which have given rise to the body by being present in which 
the individual soul has attained the knowledge of Brahman. 
At this stage he would perceive the world as apparently 


real. This means that the power of avidya that presents 


the world as illusory continues to exist. When the fructi- 
fied deeds are exhausted, the latter power of avidya also 


is removed. That is, the removal of avidya takes place in 


all its aspects at the end [bhuyascante visvamayanivyttipl. 


The Varahopanigad summarizes this idea, 


From the above it is clear that avidya is removed 


by the knowledge of Brahman, If av idya were taken to mean 


karma, as the Dvaitins consider, then since karma cannot 


be removed by knowledge, avidya too which is karma cannot 


be removed by knowledge. In that case the import of the 


Upanigadic text will be stultified,. 


Vyasatirtha argues that the word nivrtti in the 


above text is used in the sense of crossing over (tarapa). 
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ape 
The Bhagavadgita supports this view. The text - 


mameva ye prapadyante mayametam taranti te 


states that maya is crossed over and not removed. Being 


a smpti text it supplements and confirms the view that 


is expressed in the sruti text. Hence on the basis of 


the smpti text where avidya is said to be crossed over, 


in the sruti text also the same sense must be adopted. 


Mad busudana points out that in the Gita text and 


in the gruti text, tarapa and nivrtti are not mentioned 


as due to some activity. On the other hand, they are 
said to be the result of knowledge. And that which is 


the result of knowledge cannot be anything but removal. 


a 36 — 
Moreover the Svetasvatara text - mayam tu prakrtim 


vidyat states that maya or avidya is the material cause 


of the universe; 


the Mupdaka text - 


ait ak ie 
anisaya socati muhyamanap 


speaks of avidya as the prayojaka of the distinction 


— Be 
between the soul and God; the Viggupurapa also supports 
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the view that it is only ajnana that causes the difference 


- 39 
between the soul and God, and the Chandogya text = 


'the knower of the self transcends grief 


(which is avidya)! 


and the Gita text - 


= ee ete 4.0 
jnanena tu tadajnanam yegam nasitamatmanab 


speak of knowledge as the factor removing avidya. 


From the foregoing discussion, if the terms nihara 


anrta, avidya etc., which are synonyms are taken in the 


sense of demerit as the Dvaitin holds then demerit which 
has a beginning cannot be the cause of the distinction 
between God and the soul; it cannot be the cause of the 
Universe; and it cannot be removed by knowledge even, 


Hence the words nihara, anrta etc., are not to be taken 


in the sense of demerit but are to be taken in the sense 


of avidya which, as mentioned earlier, in view of its 


being a concealing factor is not mere absence of know-~ 
ledge, 


To sum ups avidya is stated to conceal the true nature 
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of Brahman =~ the true nature of the soul. Absence is 


never known to be a concealing factor. Since avidya is 


a concealing factor, it can never be viewed as mere 


absence of knowledge. And it is a positive entity. 


To sum ups avidya, does not require any proof to be 
manifested, but is manifested by the witness-self. Yet 
proofs like Perception, Inference and Verbal testimony 


have been shown, only to prove that avidya is positive 


in nature and not absence of knowledge, 


(ii) Definition of Avidya 


Having thus proved the existence of avidya as a 
positive entity, Raghunatha Suri proceeds to define 


avidya. In the Sankarapadabhugapam he refers to the 


definition of avidya given by Citsukha in his Tattva- 


pradipika which is as follows: 


= re nae 44 
anadibhavatve sati jnananivartyatvam 


'That which is a beginningless positive entity and is 
removable by knowledge is avidya'. In other words 
beginninglessness (anaditva), the state of being 


positive in nature (bhavatva) and removability by 
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knowledge (jnananivartyatva), all these constitute the 


definition of avidya’. 


Raghunatha Suri explains the need for the three 
features constituting the definition. In the definition 


the expression jnananivartyatva is the visegya or the 


substantive feature and anaditva and bhavatva are 


visegapa or the adjectival feature. 


(i) Here, the term bhavatva is included in the 
definition to avoid over-applicability (ativyapti) of 
the definition in the antecedent negation of knowledge 


(jnanapragabhava). The latter is beginningless (anadi); 


and it is annihilated (nivartya) by knowledge (jnana). 


This means that the destruction of the antecedent 
negation arises from the counter-positive of negation 
and hence there is the over-applicability. If the word 
(bhavatva) is included, then since the antecedent 
negation of knowledge does not possess bhavatva the 


defect is warded off. 


(ii) The term anaditva is given to ward off over- 


applicability in the case of mental states. A brief 
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explanation of this would make it clear, In the case of 
continuous stream cognition (dharavahikabuddhi) which 

is admitted by some to be constituted of several mental 
states, each subsequent mental state is admitted to be 
of the nature of the destruction of the preceding mental 
state and hence there exists bhavatva and jnananivar- 
tyatva in such mental states. If anaditva is included, 
then since the mental states do have a beginning and 


e -,, 90 = 
are not anadi, there is no ativyapti. Raghunatha offers 


yet another explanation for the necessity of the phrase 
anaditva. He states that the term anaditva is introduced 


to ward off ativyapti in the destruction of avidya (avidya- 


dhvamsa). This may be explained in some detail. In the 


context of dealing with the nature of removal of avidya 


the Advaitins advocate a particular view, that av idya~ 


nivytti is identical with the direct experience of 

Brahman-Atman. The latter is the annihilating factor of 
avidya. Apart from the rise of the annihilating factor, 
it is not intelligible to hold anything like the anni- 


hilation of a thing. Removal of darkness does not mean 
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anything more than the rise of light that removes dark~ 

| ness. Even the Naiyayika-s must subscribe to such a view. 
They say that of the many causes that contribute to the 
origination of a pot the most important cause is the 
antecedent negation of pot (ghafapragabhava) .So according 
to the nyaya school, pot is the effect of its prior non- 
existence. That school further holds that pot which is 
created is of the nature of the annihilation of its prior 


non-existence (pragabhavadhvamsa). Tmt is ghata is ghata- 


pragabhavakarya; and it is admitted to be of the nature 
of ghafapragabhavadhvamsa, Similarly jnana is only a 
mental state. Mind is an effect of avidya. Hence the 


mental state which is jnana is also the effect of avidya. 


Jhana is thus avidyakarya; and it is intelligible to 


hold that it is of the nature of avidya-nivyrtti. This 


view is advocated by Ramavarma Pariksit - the most note- 


4d, 
worthy and authentic exponent of Nyaya. 


Returning from the digression to the main point 
of discussion: when Raghunatha speaks of ativyapti for 


the definition of avidya in avidyadhvamsa if the phrase 


anaditva is not given, perhaps he has mentioned the view 
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explained above without, however, identifying re Thus 
avidyadhvamsa which is identical with the knowledge of 
Brahman has bhavatva and is annihilated by knowledge 
(jnananivartya) and hence there would arise ativyapti 


in avidyadhvamsa. Since avidyadhvamsa is not anadi or 


beginningless, the addition of the term anaditva pre= 


cludes the possibility of ativyapti in avidyadhvamsa. 


(iii) the expression jnananivartyatva if it does 


not find place in the definition of avidya, the defini- 


tion is applicable in the case of Atman - self which 
has both bhavatva and anaditva and thus there would 

arise the defect of ativyapti. If jnananivartyatva is 
given, then since Atman does not possess this feature 


there is no ativyapti. 


It comes to this that avidya is beginningless, 


bhavarupa and is removable by knowledge, 


Vyasatirtha in his Nyayampta rejects the above 
definition on the following grounds: 
(1) the definition is not applicable in the genuine 


instance of avidya, which conceals the consciousness 
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conditioned by shell and which serves as the material 
cause of the apparently real silver. Consciousness 
although is beginningless, yet, as conditioned by the 
shell which has a beginning, it should be viewed as 


having a beginning. And av idya that is present in such 


a consciousness also must be admitted as having a 


beginning. Thus the definition of avidya involving 


reference to the factor = anaditva is inapplicable in 


the case of avidya concealing the consciousness 


conditioned by the shell. 


Madhbusudana Sarasvati in his Advaita Siddhi 
answers this by saying that it is only the Pure 


Consciousness that serves as the substratum of avidya 


which is beginningless. And when it gets transformed 
into the form of the shell, the latter is falsely 
identified with the consciousness conditioned by 


avidya. In pure consciousness the state of being the 


content of av idya exists. And the shell also exists 


therein, The shell which thus co-exists with the state 
of being the content of av idya in the pure conscious- 


ness is not the content of avidya. It is known as the 
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vigayatavacchedaka. Hence the material cause of illusory 


silver, namely, ajnana is present in pure consciousness 


only. And it is beginningless. It would be clear from the 


above that the definition of av idya involving reference 


to anaditva is applicable in the case of avidya present 


in the consciousness conditioned by the shell which 
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serves as the material cause of illusory silver. 


Vyasatirtha further objects that in the case of the 
occassional erroneous cognition of the absence of pot on 
the floor where pot is present, the Advaitins must 
specify a material cause of the "absence of pot", And 


that cause must be avidya. The latter being the material 


cause of the illusory cognition of an abhava, must also 


be of the nature of abhava. It is because there is an 


invariable rule that the material cause and effect must 
belong to the same kind. If this is not admitted then 
the Advaitins could very well admit Brahman - the 
absolutely real entity as the transformative material 
cause of the illusory world, And there is no need to 


admit mulavidya or primal nescience as the cause of the 


world. To obviate this difficulty the Advaitins must 
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subscribe to the above mentioned invariable rule. Viewed 
in this light, the material cause of the erroneous cogni- 
tion of the absence of pot also must be an abhavapadartha. 
Avidya is admitted to be its material cause; and it must, 
therefore, be an abhavapadartha and not a bhavapadartha. 


Thus the definition of aVidya involving reference to the 


phrase bhavatva is not applicable in the case of avidya 


which is the material cause of the erroneous coghition 
of the absence of pot on the floor. If, however, the 
erroneous cognition of absence of pot is not admitted 
to be the effect of avidya, then it could never be sub- 


17 
lated by knowledge even at any point of time. 


Madhusudana Sarasvati answers this by saying that 


when it is said that avidya is bhavarupa, what is meant 


is that it is something different from being negation 
of knowledge, The Advaitin never maintains that the 
state of being a bhavapadartha (bhavatva) exists in 


avidya. The latter is admitted to be anirvacaniya in 


the sense that it is neither the locus of bhavatva nor 


abhavatva. This means avidya is bhavabhavavilakgapa. 


Pot which is the content of erroneous cognition is 
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illusory and hence it is also bhavabhavavilakgapa. Thus 


there exists the common feature of bhavabhavavilakgapatva 


in both avidya and the absence of pot = the content of 


erroneous cognition. And this explains the causal relation 
between the two. If there is commonness in all respects 
between cause and effect there cannot exist any causal 
relation between the two, Hence when the Advaitins speak 
of commonness between cause and effect it is only in 
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some aspect. 


Raghunatha Suri then provides the second definition 


of avidya, which is formulated on the basis of the text 


of the Pancapadika, namely, 


mithya ca tadajnanam ca mithyajnanam 


eceooe tamnimittap - tadupadanakap 


The definition is as follows: 


bhramopadanatvam 


According to this definition, avidya is that which is the 


material cause of erroneous cognition. Avidya is the 


material cause of the world which is illusory and hence 


the definition is applicable, 
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gl scar gaa 
Jayatirtha in his Vadavali argues that the word 


'bhrama! could either mean the object of erroneous 


cognition, namely, silver, or the erroneous knowledge 
itself. The first alternative does not hold good because 
the object of erroneous cognition, namely, silver is not 


really present in the shell. Hence avidya cannot be 


treated as the material cause of that which does not 
exist. The second alternative that the word bhrama 

refers to the erroneous cognition also doéeés not hold 
good. It is because in that case there would be ativyapti 
for the definition in the case of mind, It is thus: 
according to the basic position of Advaita the empirical 
cognition of an object is nothing but the reflection of 
the consciousness in the modification of mind. The latter 
arises when there is contact of mind with the object. 
When this is the case, the knowledge of silver also is 
nothing but the reflection of consciousness in the mental 
modification in the form of silver. But as mentioned 
earlier the object silver does not exist. Thus for the 
Advaitin there is difficulty in admitting either of the 


alternatives. 
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Raghunatha Suri answers this by saying that it is 


true that in order that avidya may be designated as the 


material cause of the object silver, the latter must 
exist there, The Advaitins although do not admit the 
existence of real silver in the shell, yet, admit the 
existence of indeterminable silver. The latter is created 
in the shell at the time it is perceived to be so. Owing 
to the latent impression aided by imperfect vision and owing 
to the similarity between 'this' and silver, the tulavidya 
present in the consciousness conditioned by the 'this- 
element! undergoes transformation into an object of the 
form of silver and into an apparent cognition of silver 
of the form 'This is silver',. It becomes clear from the 
above that tulavidya present in the consciousness 
conditioned by the 'this' element is the material cause 
of silver and hence the question that in the absence of 

a material cause the effect-silver cannot exist does 


not hold good. Moreover the cognition 'This is silver' 


is a cognitive modification of avidya (avidyavrtti). 
The Advaitins regard erroneous cognition as a complex 


consisting of two cognitive factors one of them being 
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a mode of mind in the form of 'this' and the other being 


a mode of avidya in the form 'This is silver'. Thus since 


there is no mental state — form of shell-silver there 
is no defect of ativyapti for the definition of avidya in 
the mental state. The Advaitins no doubt admit mind as 
the material cause of valid empirical cognitions such 
as pot etc., but as regards erroneous cognitions they 


consider only avidya as the material cause. Hence there 
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is no ativyapti for the definition of avidya in mind. 


Vyasatirtha in his Nyayampta points out the defect 
of ativyapti for this definition in Brahman. The 


Taittiriya text - 


‘from which all beings arise and from which 
they derive existence and manifestation and 
into which they lapse back at the time of 
dissolution; seek to know that; that is 
Brahman! 
specifically states that Brahman is the material cause 
of the world. The world according to the Advaitin is a 


superimposed or erroneous entity. From this it is under-~ 
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stood that material causality in respect of erroneous 


cognition which is stated as the definition of avidya 


is applicable to Brahman too as the latter as has been 


explained now is the material cause of world-illusion. 


Madhusudana Sarasvati argues that on the basis 
of the Upanigadic text - 
know maya to be the material cause of the 
world 


maya or avidya too must be admitted as the material cause 


of the erroneous cognition of the world. Now there arises 


a doubt whether Brahman or maya is to be treated as the 


material cause of the world-illusion as the Upanigadic 
texts seem to favour both the views. It is to dispel this 
doubt that the Advaitins introduce the concept of Parinama 
and Vivarta. Parinama signifies the actual transformation 
of one thing into another. Here that which transforms, 
namely, the cause and the transformation,namely, the 
effect would belong to same level of reality. Vivarta, on 
the other hand is the illusory manifestation of one thing 
as another. Here that which undergoes illusory manifesta- 


tion, namely, the cause would belong to a higher level of 
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reality than that of its effect, namely, the illusory 
cnattedietiiens Waaes in the above light, since, avidya 
and world are known to be removable by the knowledge of 
Brahman, they belong to same level of reality, namely, 


empirical reality. And avidya is said to be the trans- 


formative material cause (paripamyupadana -) of the world- 
illusion. Brahman on the other hand serves as the subs= 


tratum of avidya whose transformation the world is. In 


other words, Brahman appears as the world of objects. 


Brahman by being the substratum of maya which undergoes 


transformation is figuratively spoken of as the cause, 
And this is known as transfigurative material cause, 
Here Brahman possesses a higher level of reality, 
namely, absolute reality while its transfiguration, 
namely, the world possesses empirical reality. It comes 
to this that the world is only an appearance (vivarta) 


of Brahman. 


It follows from the above that when the Advaitins 


define avidya as the material cause of illusions, they 


refer only to the transformative material causality 


present in avidya and hence there is no defect of ativyapti 


in the case of Brahman, 
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(4441) Manifestation of Avidya 
aed 


It has been mentioned earlier that there can be no 


pramaga to prove the existence of avidya. Proofs like 


Perception, inference, etc., are advanced to point out 


the positive nature of avidya. We have also stated that 


avidya, although stands in need of no proof, yet,is 


admitted to be manifested by the witness-self or sakgi-~ 


caitanya. 


Vyasatirtha in his Nyayampta states that Advaitins 


make an attempt to explain the manifestation of avidya 


in two possible ways and they are: (i) it is manifested 
by Pure Witness (Suddhasakgi); (ii) it is manifested by 


the witness-self reflected in the mental state (vrtti- 


pratibimbitasakgi). As regards the former alternative 


te 57 
Vyasatirtha quotes the view of certain Advaitins . 


according to whom avidya conceals the sakgi-caitanya - 


its manifesting factor. This is explained on the basis 
of the example of the planet Rahu which is manifested 
only by the light of the luminary - the Sun or the moon 
which it conceals in eclipses. Vyasatirtha adds that if 


the first altemative is maintained then ajnana or avidya 
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being manifested by the pure self which is free from 
any blemish and hence absolutely real (paramarthika) , 
also might have to be treated as absolutely real. The 


result of this argument is that avidya being a real 


entity there would be the manifestation of avidya even 


58 
in the state of liberation. 


The Advaitins might answer this by saying that 


since avidya is annihilated by the knowledge of Brahman 


in the state of liberation, there would not be the mani- 


festation of avidya therein. Vyasatirtha contends this 


by saying that the existence of avidya is co-terminus 


with its manifestation (pratitimatra) according to the 


Advaitins. Since such an avidya is manifested by the pure 


self which is ever-existent, there would arise the contin- 
gency of the non-removal of avidya in the state of 


liberation, 


Vyasatirtha further states that the second alter- 


native, namely, that avidya is manifested by the reflec- 


tion of consciousness in the mental state also would not 
hold good. In that case there would be the contingency of 


the nonemanifestation of avidya sometime. It is because, 
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the mental mode (antapkarapavytti) and the mode of 


avidya (avidyavptti) require some pramapa and defect 


from which they could arise. In the present case, since 
both pramaga and defect are not present, there cannot 


arise any vrtti. If this vrtti is admitted to be mani- 


fested by the witness that is reflected in another 
mental state, it would lead to the fallacy of infinite 
regress. In order to obviate this difficulty if no 


vrtti is admitted for the manifestation of earlier 


vrtti, then even in the state of liberation there would 


exist the vrtti which is the reflecting medium of cons- 


60 
ciousness'e 


Madhusudana Sarasvati answers this by saying that 


avidya is manifested only by the witness-self and not by 


the pure consciousness. Witnesseself according to the 


Advaitins is the consciousness reflected in the mode of 


_ 61 
avidya. Hence the defects shown against the first alter- 


native do not hold good. As for the second alternative 


that there would be the non-manifestation of avidya some~ 


time, Madhusudana Sarasvati states that advaitins do 
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admit such a state of mystic trance which is chara- 
cterised by the absence of any mode, either of mind 


or of avidya. Further for the rise of the mode of 


avidya, avidya itself serves as a cause by being a 


defect.°7 


(iv) Locus and Content of Avidya 


Just as jnana implies a locus and a content, 


maya or aVidya requires a locus in which it abides, 


(asraya) and a content to which it refers (vigaya). 


All the Advaitins agree that the content of 


avidya is only pure consciousness or Brahman. This 


means that avidya could conceal Brahman only. When 


it is said that avidya conceals Brahman, what is 


meant is that avidya gives rise to empirical usages 


such as 'Brahman does not exist','It is not manifest’ 
etc. Objects other than Brahman are inert by nature 


and hence they cannot be concealed by avidya. 


The Advaitins hold the view that avidya cannot 


conceal an inert object on two grounds: in the first 


place there is no proof that could establish that an 
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inert object is veiled by avidya; and no purpose will 


be served by the concealment of an inert object. Thus 


inert objects are not concealed by avidya and hence 


they are not the content of avidya. The Pure Conscious= 


ness = Brahman alone is veiled and it is the content 


of avidya. 


AS regards the locus of avidya, two different 


views are advocated by the Advaitins, one by Suresvara, 
Sarvajnatman and Prakasatman and the other by Vacaspati 


Misra. 


P oe ™ 
Suresvara,Sarvajnatman and Prakasatman are of 


the view that the inner self which is Pure Consciousness 


is the locus of avidya. These preceptors hold that 


objects different from ajnana are only illusory mani- 


festations due to avidya and hence they cannot serve 


as the locus of avidya.° They argue that in the state 


of deep sleep, avidya or ignorance is experienced and 
this is known from the recollection which one has after 
coming back to the waking state in the form 'I did not 


know anything when I was asleep'. There is no functioning 
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of the sense=organs in that state and mind too provi- 


sionally merges in its cause, namely, avidya then, Thus 


in that state only av idya and pure consciousness exist. 


There must be a locus to which avidya could belong. And 


it is the pure consciousness that serves as the locus of 


av idya. 


It might be objected that if the pure consciousness 


is the locus of avidya, then transmigration which is 


caused by avidya would be applicable to Brahman too, 


just as it is applicable to jiva. 


Madhusudana answers this from the stand=point of 
Vivarapa school which explains the nature of God and the 
soul on the analogy of the reflection of a face in a 
mirror. They hold the view that the reflected image of 


Brahman in avidya is the soul. And Brahman in relation 


to the reflecting medium and the reflected image comes 
to be endowed with the characteristic of being the 


original or bimba. Thus God is Brahman that serves as the 


original and the reflecting medium will not exert any 


influence upon it. We shall explain this in detail in 
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the present chapter, when we speak of the concepts of 
God and soul. The point that is of relevance here is 


since the reflecting medium, namely, avidya would exert 


its influence only upon the reflected image, namely, 


jiva and not upon the bimba or prototype, namely, 


Brahman, the latter would not be a transmigratory 


65 
being like the individual soul. 


Vyasatirtha further objects that the pure cons- 
ciousness which is self=-luminous cannot be the locus 


of ajnana which is similar to darlmess. Madhusudana 


clarifies the position by saying that according to 
Advaita the knowledge of Brahman which is opposed to 
avidya, is not pure consciousness as such, but it is 
the pure consciousness reflected in the mental mode 
arising from the Upanigadic texts. The mental mode 
inspired by the reflection of pure consciousness which 


is opposed to avidya is not the locus of avidya; and 


pure consciousness which is the. locus of avidya is not 


‘i 66 
opposed to avidyas; instead it is its witness, 


Vyasatirtha argues that if pure consciousness 


is not admitted to be opposed to avidya then it would 
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mean that pure consciousness is not of the nature of 


jhana or knowledge. This would be against the sruti 
——Z 
text which speaks of Brahman as of the nature of 


knowledge. Further, if Brahman is not accepted as of 


the nature of knowledge and hence not opposed to avidya 


68 
then it might be treated similar to a pot. 


Madhusudana answers this by saying that the rays 
of the sun manifest the grass present in the earth. 
Thus the rays of the sun are not opposed to the grass. 
But when these rays are passed through a lens the very 
same rays which manifest the grass destroy it. In the 


same way although pure consciousness manifests avidya 


yet does not destroy it. But the same consciousness 
when reflected in the mental state in the form 'I am 


— me 
Brahman! which is termed jnana, destroys avidya. Hence 


the objection raised by Vyasatirtha does not hold good. 


Vyasatirtha proceeds to object that the Advaitins 


have pointed out earlier that the existence of avidya 


is mainly proved on the basis of the experience in the 


form 'I am ignorant'. This experience, adds Vyasatirtha 
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not only proves the existence of avidya, but it also 


proves it as located in the ahamartha, namely, the 
blend of pure consciousness and mind. Thus this experi- 
ence 'I am ignorant! in addition to proving the dharma, 


namely, avidya also proves the locus of avidya which is 


the dharmi, which in the present case, the ahamartha. 


Hence if, avidya is admitted to be located in the pure 
consciousness there would arise contradiction with the 


above mentioned experience which is said to be dharmi- 


grahakapramapa’? 


The Advaitins might say that avidya could be 


proved only as belonging to the pure consciousness 
and not otherwise. The expression 'I am ignorant! 


pointing to the ahamartha as the locus of avidya, 


however, is erroneous. In that case, argues Vyasa~ 
tirtha that the corresponding expression should be 
of the form 'consciousness is ignorant! and not 'I am 
ignorant', 

Madhusudana answers this by saying that the 


experience 'I am ignorant!’ is not valid. It is erroneous 
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in nature like the cognitionssuch as 'I am fat! etc. 
Fatness etc., belong only to the body. But due to the 
false identification of the body upon the self there 
arises the experience 'I am fat'. In the same way, 
the locus of avidya is only the pure consciousness, 
Since there is the false identity of the self upon 
the ahamkara , there arises the experience 'I am 
ignorant'. This, however, is erroneous. Thus even 

if ahamkara is not admitted to be the locus of avidya 
the experience - 'I am ignorant! could be possible. 


This again is due to the fact that avidya and ahamkara 


are related to one and the same consciousness. The 
relation is a superimposed one. What the Advaitins 
want to convey is that there would not arise any con- 
tradiction with the experience 'I am ignorant! which 


is erroneous even if avidya is held to be located in 
71 


the pure consciousness. 


Vyasatirtha further states that the view that 
admits pure consciousness to be the locus of avidya 


is in conflict with the Sruti text which speaks of 


the pure consciousness as free from any blemishes 
| 


RateAt Anchives 


68 


and thereby clearly prove that the pure consciousness 


is free from the defect of avidya. The Advaitins might 


argue that the above text negates only avidya that is 


real, and avidya that is empirically real could be 


admitted and hence there is no defect. Vyasatirtha 
contends this by saying that according to the Advaitins, 


avidya that is real (tattvika) is not at all admitted 


and hence the negation of such avidya does not stand 


to reason. Further he adds that avidya that is real, 


is not present even in the individual soul and hence 


the sruti texts that speak of difference between jiva 


eee 


and Isvara, on the basis of their possessing and not 


72 
possessing defects would stand contradicted. 


Madhusudana answers this by saying that the 
pure consciousness that remains as the prototype in 
relation to the reflecting medium, namely, avidya and 
its product mind, does not at all get affected by 


avidya and hence it is niravadya, while the jiva which 


is a reflected image, is associated with the defects 


of the reflecting medium and hence it is savadya. This 
73 


accounts for the difference between jiva and Isvara. 
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It follows from the above discussion that Brahman - 


the Pure consciousness is the locus and content of avidya. 


It remains to be examined how this av idya is removed. 


Since avidya has Brahman-&tman as its locus, it could 


be removed only by the knowledge of the true nature of 
its locus, namely, Brahman-Atman. This knowledge is 
direct experience, 


(v) Nature of Removal of Avidya 


Now we shall explain the nature of the removal 


of avidya (avidya-nivrtti). It is explained in four 


different ways which are as follows: 

(a) it is identical with Brahman; 

(b) it is different from Brahman; but it is 
not anirvacaniya} 

(c) it is different from Brahman and it is 
momentary; and, 

(d) it is identical with the direct kowlédge 
of Brahman which brings about the removal 


of av idya. 
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74 eum 2 
(a) Mapganamisra in his Brahmasiddhi and Nrsimhasrama 
. 75 
in his Vedantatattvaviveka advocate the first view. The 
removal of a superimposed entity is but its being reduced 


76 i 
to its substratum. Avidya is superimposed upon Brahman; 


and hence its removal must be of the nature of its subs- 


tratum, that is, Brahman. 


Vyasatirtha raises an objection which is as 
follows: Brahman is ever-existent. And, avidyanivptti 
which is said to be identical with Brahman also must be 
ever~existent. Hence no attempt need be made to achieve 


a 7 
avidya=nivrtti by the direct knowledge of Brahman. 


The above objection is answered by pointing 


out that the definition of sadhya or the factor that 


is to be achieved can be applied to even objects that 
are beginningless. That is, an object which exists in 
the presence of some other factor, and which does not 
exist when the other factor is not present, is said 


to be the sadhya or the factor achieved. Viewed in 


this light, avidya-nivrptti although existent by being 


identical with Brahman can be considered to be the 
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sadhya of the direct knowledge of Brahman. When the 


direct knowledge of Brahman arises, there is the 


experience of avidya-nivrtti. And in the absence of 


the direct knowledge of Brahman there is the absence 


of avidya-nivrtti, which means, there is avidya. 


Avidya-nivrtti thus becomes the sadhya of the direct 


78 
experience of Brahman. 


(b) The second view, namely, avidya-nivrtti is 
different from Brahman but is not anirvacaniya, is 
re a 79 
advocated by Anandabodha in his Nyayamakaranda and 


ae 
Vimuktatman in his Igfasiddhi. Vyasatirtha suggests 


two alternatives in his Nyayampta, that avidya-nivytti 


which by being different from Brahman, if treated to be 
real, then it would lead to the admission of two real 
entities, one-Brahman and another avidya-nivptti. 
Mla oe, 
This, however, cannot be admitted. If on the other 
hand, it is treated to be indeterminable (anirvacaniya), 
then in order to account for the indeterminable nature 


of avidya-nivrtti, avidya is admitted in the state of 


liberation too. Thus liberation would not in any way 


Ratest Anechiven 


72 


82 
differ from transmigratory existence. On this ground, 


add, Anandabodha and Vimuktatman that avidya-nivptti 


is not anirvacaniya. It is not reals; not non-real; 


not real and non-real at once; not indeterminable. 


Hence it is of a fifth kind. 


Madhusudana in his Advaita Siddhi meets the 


above mentioned objection by saying that avidya-nivytti 
is of the nature of the self which is indicated or 

83 
characterised (upalakgita) by the last mental state 


(caramavytti). It may be objected that if avidya-nivptti 


is equated with the self that is indicated by the last 
mental state, then it would lead to the unwelcome 
position of the destruction of liberation when once 
the indicating factor, namely, the last mental state 
is destroyed. Madhusudana Sarasvati answers this by 
saying that the capacity to prepare delicious food 
distinguishes a cook from others. Here the act of 
cooking (pakakriya) serves as the upalakgapa in order 


to identify the cook (pacaka) as different from others, 


The cook, even when he is not engaged in the act of 


cooking, which is the upalakgapa does not die in the 
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absence of such an act. In the same way, in the present 
case too, even if the mental state that characterises 
the self in the state of liberation is destroyed, there 
would not arise the contingency of the destruction of 


84 
liberation, 


Vyasatirtha concludes by saying that the view of 
Anandabodha and Vimuktatman explaining avidya-nivytti 
as of a fifth kind (pancamaprakara) stands discredited 


85 
like the concept of indeterminability (anirvacaniyatva). 


It may be added here that even Madhusudana does not 
favour this view as he states that this view is chiefly 


86 
intended to satisfy the average intellect. 


(c) The third view explains avidya-nivptti 
as momentary. It is advocated by Advaitavidyacarya. 


He states that even if atidya-nivrtti is treated to be 


indeterminable, there would not arise the contingency 


87 
of nonerelease as mentioned earlier. He argues that 


such a contingency would arise only when avidya- 


nivrtti continues to exist as an indeterminable 


entity which would require the presence of avidya in 
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the state of liberation too. But avidya-nivptti, which 


is indeterminable like avidya is only momentary. From 


the usages ghatap utpadyate and ghafap nivartate, which 


have the present tense suffix it is known that origi- 
nation and destruction (utpatti and nivptti) exist 
for a moment only. It is because during the times 
after the origination and destruction of an object or 
before the origination and destruction of an object, 
the latter are referred to as having taken place or 
going to occur in future. Utpatti and nivrtti, there- 
fore, exist for one moment only; they are momentary. 


Thus avidya-nivrtti also is momentary. It does not 


continue to exist in the state of liberation. It is 
neither real nor unreal, nor real and unreal atonce,. 
Hence it is anirvacaniya or indeterminable either as 
real or unreal. Since it does not exist for more than 
a moment, there is no need to admit the presence of 


avidya to account for its indeterminable nature. 


(d) The last view states that avidya-nivptti is 


identical with the direct experience of Brahman. We 


Ranest Anehive 


79 


have explained this earlier in detail in the present 


88 
chapter. 


So far the Advaita view about the concept of avidya. 


Now we shall explain this concept as admitted by the 
followers of the Dvaita school. 


Concept of Avidya in Dvaita 


Jayatirtha in his Nyayasudha states that familiar 


causes such as kama, karma etc., cannot be attributed 


to the state of bondage. It is because kama,karma etc., 
have a beginning. Even assuming that each previous 


stage of kama, karma etc., begets the next one and so 


on, it should be said that the individual soul gets 
back its original and essential characteristic of self- 
luminosity in the states of deep sleep and universal 
dissolution when there is no desire or activity. Hence 


some principle distinct from our actions (karma) and 


desires (kama) must be regarded as concealing the 


essential nature (self-luminosity) from time immemorial. 


That principle is, therefore, identified with maya which 
is referred to as avidya and prakrti. It obscures the 


self-luminous consciousness; it is an insentient 
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principle; it cannot be said to function independently 
and of its own free will. Thus we are led to accept that 
ultimately it is God Himself that obscures a part of the 
essential nature (svarupa-caitanya) of the individual 
souls (1) by means of the principle called prakrti which 


is made up of the three gupa-s of sattva, rajas and tamas; 


and (2) by His own wonderful and inscrutable power (acintyad- 


89 
bhuta-gakti). Madhva thus tries to explain that the 


bondage of souls is due to the power of prakyti controlled 


ieee 
by the will of God. The text of the Bhagavad-Gita also 


substantiates this view. 


This mysterious power or will of God is known by 
the names of 'Prakrti', wae” It has two aspects 
namely, (i) that which obscures the individual soul from 
comprehending its own essence in full and (ii) which 
prevents the soul from having the vision of the aa 
Of these, the former, namely, power of God which con- 


ceals from the soul his true nature is known as svaguya-~ 


echadika (in respect of jiva). This is somewhat similar 


to the power of veiling (avaranasakti) of avidya admitted 


by the Advaitin. But the difference between the view of 
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Advaitin and Dvaitin lies in this that according to 
the latter God who is all-powerful casts His veil 
over the souls which are finite and under His control, 
the former holds that Brahman - the Pure Consciousness 


is concealed by avidya. 


Madhva adds that the theory that avidya or 


ajnana has for its locus = jiva, and acts as a veil 


around it, does not invite any of the difficulties 
as in the Brahmajnanavada of the Advaitins. Madhva 
characterises his theory of bondage in the case of 
souls as cribthenttnlEtes” ts shall explain this 
in detail while dealing with the nature of soul 


according to Dvaita. 


It may be added here that Padmanabha Suri in 
his Padartha=-Sangraha refers to a four-fold division 


of avidya which is as follows: (i) jivacchadika or 


svagupacchadika = the ignorance which stands in the 


way of the soul recognizing its true nature; (ii) parama- 


cchadika - the ignorance which hinders the soul from 


recognizing God; (iii) maya - the ignorance which 
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invokes false perceptions in the form of 'I' and 
mine; (iv) saivala - the ignorance which falsifies 
true on This is similar to a water-plant 
(Saivala) which covers the water of a pond and thus 


makes it appear green in colour. 


While explaining the nature of avidya according 


to Advaita, proofs such as perception, inference etc., 
were shown as pointing to the positive nature of 


avidya. Ihe Dvaitins also are not opposed to the 


™ 95 
concept of avidya as a positive entity. But while the 


Advaitins admit avidya to be an indeterminable entity 


either as real or non-real or both atonce, the Dvaitins 
view it to be real. The Dvaitins argue that the concept 
of anirvacaniyatva or indeterminability as something 


different from real (sadvilakgapa) and non-real (asad- 


vilakgaga) or both,(sadasadvilakgapa) needs to be 


examined. The formulation of the definitions of anirva- 


caniyatva centres around the notion of the two terms 


of sat and asat. The Advaitins have defined them tech- 


nically that sat is that which would never suffer anni- 


hilation., Brahman alone would satisfy this definition, 
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Asat is that which would never be presented in our 


cognition such as Hare's horn etc. The world and 
shell-silver are excluded from the scope of sat and 


asat. in view of the fact that they are sublated and 


are given in perception. This kind of difference from 


sat and asat (sadasadvailakgapya) in a restricted 


sense would in no way help to establish anirvacaniyatva, 
Vyasatirtha points out in his Nyayampta. On the other 
hand it only ascertains that the world is different 


from Brahman which is sat and hare's jihorn which is 


asate Further, the terms sat and asat if understood 


in the ordinary sense as understood by the Dvaitin, 


then the two being opposed to each other, the absence 
of both cannot remain in one and the same. Therefore, 
the definition of anirvacaniyatva as sadasadvilakgapatva, 


ms 97 
Vyasatirtha concludes, is unsound, 


3.God and Soul in Advaita 


While dealing with the Philosophy of Advaita in 
the introductory chapter we explained the concept of 


Brahman as attributeless and is of the nature of reality, 
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consciousness, bliss and infinitude. This self-luminous 
pure consciousness is the same as the self. It is termed 


Atman. The individual soul (jiva) which passes through 


the diverse experiences of worldly life and God (Isvara) 
must be distinguished from this Brahman-Atman. The 


relation of pure consciousness with maya and avidya was 


believed respectively to explain the distinction between 


jiva and Igvara. This relation is conceived in two Ways, 


namely, pratibimba and avaccheda,. 


Maya is known to be the primal cause of the world 


from the Svetasvatara text -~ 
ak . 98 
mayam tu prakptim vidyat 


Some Advaitins make a distinction between maya and 


avidya and explain Igvara and jiva to be reflected 


images of the pure consciousness in maya and avidya 


respectively. But some others, on the basis of the 
text - 
jivesgavabhasena karoti maya ca avidya 


479 


ca svayameva bhavat 


maintain that maya and avidya are not two distinct 
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principles. On the other hand they are the two aspects 


of one prakrti. They argue that maya which is one only 


is possessed of indeterminable parts each one consisting 


of the power of concealment (avarapa-sakti) and the power 


of projection (vikgepa-sakti). These indeterminable 


parts are termed avidya. The reflected image of pure 


consciousness in maya is God and avidya is the soul. 


On the basis of the text of the Sukarahasyopanigad - 


= = wis i ta 100 
karyopadhirayam jivap karapopadhirisvarap 


it is declared that the soul and God are complex 
entities, the former having mind as its limiting 


adjunct, and the latter, maya. Suresvara and Sarvaj- 


hatman maintain this view and they treat maya as 


identical with avidya. 


o 101 
The text of the Brahmabindupanigad uses the 


analogy of the reflection (pratibimba) of the moon 
and describes the souls to be the reflected images 
of the one self, that is Brahman and God as Brahman 


that remains as the original or bimba. Like the one 


moon that appears to be manifold in the water filled 
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Up in several vessels, the self also remains as one in 
the form of God and appears to be many in different 
bodies, as the eatin Bhs Brhadarapyakopanigad and the 
Kafhopanigad in an identical passage - 


rupam rapam pratirupo babhuva! 73 


speaks of reflection of Brahman in each and every 
limiting adjunct. This text does not make any reference 
to God, like the two texts mentioned above, But it must 
be understood that Brahman in relation to the reflecting 
medium and the reflected image, comes to be associated 
with the state of being the original which is termed 
God, That is, Brahman in association with the state of 
being a reflection (pratibimba) is the soul and when 


endowed with the feature of being an original (bimba) 


is God, 


Another text of the Brahmabindupanigad - 
_ 


ghatasamvytamakasam niyamane ghate yatha 
a ?— ~ 104 
ghato niyeta nakasam tadvajjivo nabhopamap 


states that the soul is Brahman that is conditioned 


(avacchinna) by the limiting adjuncts, as ether by a 
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pot. God according to this view is Brahman that trans- 


cends the limiting adjuncts. 


It follows from the above that the Upanigad-~s 
describe God and soul, by adopting the theories that 
later came to be known as the Theory of Reflection 
(Pratibimbavada) and the Theory of Delimitation 


(Av acchedavada). 


- “—™ o, . Ton 
The Brahma-sutra=s - ata eva ca upama suryakadivat and 


106 
@bhasa éva cq also explain the nature of the soul as a 


reflected image. The first aphorism explains on the ana- 
logy of the manifold nature of the one Sun caused by its 
reflection in the water filled up in several vessels, 
that Brahman which is one by nature appears to be many 
(individual souls) due to limiting adjuncts. Sankara 
also seems to favour the theory of reflection and deli- 


107 
mitation, because in his commentaries on the Upanigad~s, 


m 108 _ 109 
the Brahma-sutra=s and the Gita he uses the analogy 


of reflectionand potedefined ether to explain the 


nature of the individual soul. 


Sarvajnatman in his Samkgepasariraka and Suresvara 
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in his Varttika on the Brhadarapyakopanigadbhagya of 
Sankara, advocate the view that the reflected image 


of pure consciousness in maya is God and in mind is 


the soul. This is in accordance with the text of the 


Sukarahasyopanigad cited earlier. 


This way of viewing God as a reflected image 
would peouene ta following difficulty. In ordinary 
experience we have noticed that a mirror that reflects 
one's face presents its features upon the reflected 
image. Thus we see that the nature of a reflecting 
medium is such that, that it transfers its character- 
istics to the reflecBed image. In the present case 
mind which is the reflecting medium of consciousness, 
passes on its characteristics of agency, finitude etc., 
to the reflected image, namely, the individual soul. 
Hence the soul is viewed to be an agent and a finite 
being. Likewise, if God is admitted to be the reflected 


image of the consciousness in maya, then the latter 


would impose its characteristics upon God who is a 


reflected image. This means that of the two powers of 
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maya, namely, the power of concealment (avarapasakti) 


and the power of projection (vikgepasakti) the former 


also would operate in his case and as such maya will 


conceal the true nature of consciousness from God. The 


result of this position is that God cannot be viewed 
110 
as an omniscient entity and the sruti text that speak 


of God as an omniscient entity would stand contradicted. 
Hence this view which treats God as a reflected image 


must be given up. 


Brahmananda in his commentary Nyayaratnavali on 


the Siddhanta Bindu seeks to resolve this contradiction 


by saying that it is only on the basis of the Upanigadic 
texts we explain that God is both a reflected image and 
an ommiscient entity. Since the views of Upanigad-s 
cannot be questioned on the basis of examples in our 
life, there is no harm in admitting that God is a 


reflected image of Brahman in maya or avidya. 
Padmapada in his Pancapadika and Prakasatman 


112 
in his Vivarapa, however, get over the above diffi- 


culty by admitting that the reflected image of conscious= 
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ness in avidya is the individual soul. And, pure 


consciousness in relation to the reflecting medium 
and the reflected image comes to be endowed with the 


characteristic of being the original or bimba. In 


other words it is the bimbatva-visigfa-caitanya that 
is termed God. The individual soul too is only pure 

consciousness associated with the characteristic of 

being a reflected image and it is pratibimbatva 


visigfacaitanya. 


This way of viewing God as the proto-type or 


bimba, answers the objection raised against omni- 


science in the case of God, when he is taken to be 

a reflected image according to the earlier view. This 
is because, in the case of the reflection of a face 
in a mirror, we have noticed that the reflecting 
medium exerts its influence only upon the reflected 


image and not upon the original too. That is, maya 


or avidya which is the reflecting medium according 


to the present view will not be active in the case of 


God who remains as the original. Therefore, the true 
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nature of consciousness will not be concealed from Him. 
Paw Gueteatenss ta His cane bolts good. As a result, 
the validity of the Upanigadic text that speaks of God 

as an omniscient being also could be maintained. This 
view is known as bimbaprat ibimbavada. The followers of 
this view maintain that the reflected image is the same 
as the original with certain properties superimposed 
upon the original due to the defect, namely, the proxi- 
mity of the reflecting medium. Thus the states of being 
original (bimbatva) and reflected image (pratibimbatva) 
alone are taken as indeterminable and the reflected 

image being the same as original is real. Vidyarapya 

and his followers, however, consider that in the analogy, 
namely, the reflection of face in a mirror the reflected 
face is noticed to be present inside the mirror,while the 
original one is on one's neck; the reflected face faces 
the original; and, the reflected face is known to be 
different from the original. On these grounds, the 
reflected face is to be admitted as different from the 
original and so indeterminable. Thus according to this 


view the soul is admitted to be the reflected image of 
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Brahman in avidya, is distinct from the original and 
so indeterminable. This view that the reflected image 
as such is indeterminable is known as abhasavada. Thus 
according to bimbapratibimbavada, it is the original 


itself that appears as the reflected image, the abhasa- 


vadin interprets the reflected image as different from, 


113 
but similar to the original. 


Vyasatirtha takes up for criticism the view 
advocated by the followers of the Vivarana school, 
according to which the original face itself appears 
as the reflected image with certain properties such 
as facing oneself, being located inside the mirror, 
etc., superimposed thereon owing to the defect, 
namely, nearness to the mirror, Vyasatirtha argues 
that this analogy of reflection of face in a mirror 
to prove the identity of the inner self with the 
supreme self, itself in the first place cannot 
satisfactorily explain the identity between the 
original and the reflected image. This means that 


the identity which is sought to be established can- 
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not be explained and hence the analogy is said to be 


- 414 
sadhyavikala (devoid of sadhya). 


Further Vyasatirtha rejects the contention of the 


Advaitin and states that the identity of bimba and 


pratibimba is not supported by any pramapa. In the 
first place, perception cannot prove the identity of 
bimba and pratibimba, because the reflected face is 


115 
clearly noticed to be different from the original. 


The Advaitins might contend by saying that just as 
Caitra who is known to possess certain features 

appears the same irrespective of his presence inside 
or outside his abode, in the same way, the original 
face which is on one's neck, itself appears inside 

the ee What the followers of the Vivarapa 
school emphasize is that owing to the defect of near- 
ness to the mirror, the three factors, namely, presence 
inside the mirror, facing the original and difference 
between the original and the reflected image are 


superimposed. Hence, the reflected image is the same 


as the original with the above three factors which 
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constitute the state of reflection (prat ibimbatva) 
superimposed thereon. It is this state of reflection 
alone that is indeterminable. Thus the face on one's 
neck due to the above three factors superimposed on 
it, appears as located in a different place. But the 
reflected image being the same as the original is omelet 
Hence it cannot be maintained that the reflected image 
is different from the original. Vyasatirtha adds that 
the reflected face is present inside the mirror while 
the original is on one's neck; the reflected face is 
facing the original. All these would hold good only 
when difference is maintained between the original 

and the reflected image and not otherwise. Further 

the erroneous cognition of one's own face in the 
mirror, on the part of children also would hold good 


118 
only if difference is maintained between the two. 


The Advaitins might argue that the inferential 


argument of the form = 


jivabrahmagop mukhapratimukhavadaikyam 


bimb apratib imb atvat 
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proves the identity between the innerself and the 
supreme self. Vyasatirtha states that the ground of 
this inference itself would not hold good. It is 
because the invariable rule that wherever there is 
bimbapratibimbabhava there would exist identity, 

lacks correspondence in the case of the right and 

the left hand which although appears similar, yet 

are not considered identical. In the same way, 
activity is found commonly in both a person and his 
shadow. On this ground they are not treated identical. 


Further, pratibimba which arises subsequent to bimba 


cannot arise from the very causes of bimba,. On this 


ground also the identity between the two cannot be 
Hg sa, © ia 

inferred. It comes to this that Vyasatirtha 

concludes that the Advaitins cannot prove the 


identity between bimba and pratibimba on any ground, 


On the other hand adds Vyasatirtha, that difference 


between bimba and pratibimba could be established on 


many grounds, such as possession of different dimen- 


sions, different movements,-presence or otherwise 
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cannot arise from the very causes of bimba. On this 


ground also the identity between the two cannot be 
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inferred. It comes to this that Vyasatirtha 

concludes that the Advaitins cannot prove the 


identity between bimba and pratibimba on any ground. 


On the other hand adds Vyasatirtha, that difference 


between bimba and pratibimba could be established on 


many grounds, such as possession of different dimen- 


sions, different movements,~presence or otherwise 
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of the conditioning factors like mirror etc., the 


sensation of touch and its absence and the facing of 


120 
each other. 


F 7: ie 
Further the sruti texts and the smpti textswhich 


speak of jiva as the pratibimba and paramatma as bimba 


clearly state that there is similarity between the two 
and yet they are distinct from each other. It may be 


seen that the sruti and the smpti texts explicitly state 


that sadpsya is the basis for bimbapratibimbabhava. And 


sadpsya necessarily involves the distinction between 


the two, 


The followers of the Vivarapa school explain the 
rise of a reflected image as follows: When the sense 
of sight functions, visual rays proceed from the eyes, 
reach the place of the mirror and are obstructed by it. 
They then turn back to the original face and comprehend 
all its parts fully. It is in the original face thus 
comprehended fully, there is the superimposition of the 
state of ee a ee ee When the mirror 


is removed the characteristics presented upon the original 
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face are removed and the original face would remain 
then not as the original but as mere face only. In the 
same way, the individual soul = the reflected image of 


Brahman in avidya and mind is Brahman itself with the 


characteristics such as agency, etc., superimposed 


thereon, owing to the defect, namely, avidya. When 


avidya is removed by the direct knowledge of Brahman, 


the characteristics of agency, etc., presented upon 
Brahman will be removed and what would exist then is 


the non-dual Brahman - the partless ultimate, 


Vyasatirtha, however, argues that if according 
to the Advaitins the original is identical with the 
reflected image, and they are real, the only difference 
between them being the disposition of the reflected 
image inside the mirror, then, a person who is standing 
nearby should be able to see only one face as per this 
procedure, which, however is not the a eee 
he adds that such a procedure cannot be satisfactorily 
explained in the case of jiva appearing as a reflected 


124 
image of Brahman. 
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Vyasatirtha, therefore, concludes by saying that 
the nature of pratibimba has to be explained only as 
admitted by the Dvaita school according to which the 
reflected image is similar to the original but different 
from it like the shadow, reflected sun,echo which are 


125 
different from their proto-types. 


To sum up this part of the discussion: (i) some 
Advaitins maintain that the reflected image of Brahman 


in maya is God who is omniscient and in avidya- the 


indeterminable part of maya and in mind is the soul. 


It is an agent,experient and a knower. God and soul 


are thus complex entities. 


(ii) the followers of the Vivarana school maintain 


that Brahman, in association with avidya and its effect, 


mind acquires the state of being an original while the 
reflected image therein, is the individual soul. They 

maintain that the reflected image is totally identical 
with the original with certain traits such as presence 
inside the mirror, etc., which constitute the a of 


reflection superimposed thereon. 
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(iii) the Dvaitins, however reject this view by saying 
that the reflected image is not identical with the 


original, but is similar and different from the original. 


While dealing with the source of the world, on 
the basis of the Taittiriya text some Advaitins maintain 
the view that Brahman- the pure consciousness is both 
the material and efficient cause of the world. But the 
followers of the Vivarapa school consider God (Igvara)- 


a complex of pure consciousness and maya, and who is 


thereby viewed as an omniscient entity as the material 
126 

and efficient cause of the world. The Upanigadic 

texts and following them, the Brahma-sutra-s speak of 


God as the material and efficient cause of the world, 


To begin with the texts of the Chandogya Upanigad- 


'He (the person in the eye) is the Rk-mantra, the Sama- 


mantra, the uktha (a kind of hym), the Yajur-mantra, 


127 
the three Vedas', and 'This Self of mine within the 
heart, is the performer of all actions, is possessed 
128 
of all good essences ete., which form the subject= 


124 
matter of the aphorisms antastaddharmopadesat and 
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sarvat rapras iddhopadesat identify God (Isvara) as the 


material and efficient cause of the world. The above 
two texts speak of Isvara as the indwelling spirit of 
all beings (sarvatmakatva). This would hold good only 


if Isvara is the material cause of everything (sarvo- 


padanatva). Whichever possesses upadanatva, that alone 
could be the indweller. It is because there is absolute 
identity between upadana and sites, eee Chandogya 
text beginning with 'This one, the golden Person who 

is seen in the Sun, who has a golden beard and golden 
hair, whose every part from the nail upward is seven 
and subsequently in the text 'He is the Rk-mantra the 


133 a 
- ? 
Sama-mantra etc., points out the identity of the 


person in the eye with Rk, Sama, etce, and this is 
possible only in the case of God. Again commencing 


with the Rk and Sama mantras that are the same as the 


earth, fire and so on, in the physical context, it is 


said Of Him the Rk and Sama mantras are two bodily 


joints. This is in the divine context. Similarly in 


the bodily context He (the person in the eye) has the 
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same two joints as the person in the Sun. This becomes 
proper only if He is the self of all. And the text 
"Therefore when these people play on the Viga (lute) 
thor sing of Him; and hence they become OO e i, 
shows how He is present as music even in the human songs. 
Moreover, the absolute power of ruling over the worlds 
and desires that is mentioned in the Upanigad points 

to God. Even Sarvajnatman who is of the view that it 

is only pure Brahman that is the cause of the world, at 


the end of the First Chapter of his Samkgepasariraka 


states: 


To establish the infinite nature of the self, 
the sentence ghabes its definition which is its 
indicative attribute. Thus the sentence that 
states the source of the Universe points to 

the self which is the (secondary) sense of the 


term tat. 


Herein, he explicitly mentions God as the source of the 
135 


world. 
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Vyasatirtha in the context of criticising the 
mabertich causality in respect of Brahman according 
to Advaita, refers to the three views advocated by 
Prakasatman in his Vivarapa. They are as follows: 


(i) God who is a complex of maya and consciousness which 


are like the two strands in a rope is the cause 


of the world; (or) 


(ii) Brahman as associated with the power (Sakti) 


called maya is the cause of the world; (or) 


(iii) By being the substratum of maya which is the 


material cause, Brahman is viewed as the cause of the 


136 
world. 


Vyasatirtha tries to prove that none of the above 


views would hold good. 


Before descending into the details of criticism 
Vyasatirtha provides first the definition of material 
causality (upadanatva). A cause which is subject to 
modification is said to be a material cause. In the 
scriptures, Brahman - the Pure Consciousness is stated 


as not undergoing any modification whatsoever and hence 
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it cannot serve as the material cause, The Advaitins 
might say that the scriptures refer only to Brahman - 
1 
the Pure Consciousness as free from any modification 


and not Brahman as associated with maya. In the fore- 


going paragraph, we have referred to three alternatives | 
suggested by Vyasatirtha in this regard. In the first 
alternative we have referred to God who is a complex 


entity of maya and consciousness as the material cause. 


Modification in a complex entity, means modification of 
the entity in its entirety and not in a part of it. 
Viewed in this light, in the complex entity- God, both 


maya and the consciousness are to be admitted as under- 


going modification. This, however, cannot be, as in 
that case, there would arise conflict with the scriptures 
which speak of Brahman as devoid of wed tFtartdion, "th 
the second alternative, says the Advaitin that Brahman 


as associated with the power called maya is the cause, 


the scriptures which speak of Brahman as nirvikara refer 
only to the element of consciousness which is the subs- 


tantive (visegya) and not of maya which undergoes modi- 


fication. In that case, argues Vyasatirtha, that the 
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complex entity called God which itself is due to the 


ais 140 
association of maya would not hold good. 


The third alternative, namely, Brahman by being 


the substratum of maya which transforms in the form of 


the objects of the world, also does not hold good. It 
is because upadanatva according to the present view 
consists in the state of being the substratum of illusion 


(bhrama). But this kind of upadanatva is neither seen in 


the substratum of silver-illusion, (bhramadhigthana) 
namely, shell, nor in the clay which has upadanatva do we 
notice bhramadhigfhanatva. Hence Vyasatirtha concludes 


that because of the absence of such verbal usages (vyava- 


harabhava) this technical phraseology adopted by the 
Advaitin in regard to Upadanatva would as much result 


mee 141 
in the admission of its reverse, namely, anupadanatva. 


Madhusudana Sarasvati, meets these objections by 
saying that when the Advaitins speak of material causality 
they make a two-fold distinction of it as transformative 
material cause ( parinamyupadana) and transfigurative 


material causality (vivartopadanatva). There would arise 
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conflict with nirvikarasruti only if Brahman is admitted 


to undergo modification. But it is only maya which under- 


goes modification. And hence it is called paripamyupadana. 


Brahman, by being the substratum of the world illusion 


_. Ae 
(vivarta) is called vivartopadana. Suresvara summarises 


this in his Varttika thus: 


asyadveitendrajalasya yadupadanakaranam 


-_ a wv 143 
ajnanam tadupasritya brahma karapamucyate 


Further, vivartopadanatva neither exists in the 
clay, nor in the shell as conceived by the Dvaitin. It 
is always the consciousness which is the substratum of 


maya that is the vivartopadana. The absence of verbal 


usage merely doesnot warrant the admission of the absence 
of something. It is because trees etc., are not referred 
to by the term prthivi This does not mean that there is 


si Thy 
no prthivitva in trees etc. Thus the Advaitins conclude 


that Brahman is the material cause of the world. We have 
earlier referred to the concepts of paripama and Vivarta 


V4E5 
in this chapter. 
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So far the discussion regarding material causality 
in Brahman. 

The Advaitins admit that God = Brahman is the 
efficient cause (nimittakarapa) too. The text of the 


Chandogyopanigad - 


“Have you ever asked about the one who is the 


controller of the world (adesa) by knowing 


whom that which is not heard so far will become 
heard, that which is not deliberated will 
become deliberated and that which is not 


1 
ascertained will become ascertained." 


conveys that by the knowledge of God there would result 

the knowledge of everything else, This is known as promissory 
statement. This would become significant only when it is 
held that God is both the material and efficient cause. It 

is because if there should be an efficient cause different 
from the material cause, as noticed in the case of pot, 

etc., then here also, apart from God - the material cause 


we may have to admit another efficient cause. Then the 
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promissory statement which states that by the knowledge 
of God everything else would be known, would be insigni- 
ficant, because the efficient cause would not be known 
then. Hence the Advaitins conclude that He is the effi- 
cient cause too. Thus He is referred to as abhinnanimitto- 


padanakarapa of the world. 


Vyasatirtha argues that agency or efficient 
causality consists in possessing immediate knowledge 
of the material cause, desire and volitional effort to 
produce the sites 1 potter possesses all these and 
hence he is the agent. Such an agency, moreover would 
not hold good if the effect is a superimposed — 
Potter is an agent for pot which is not superimposed 


(akalpita). In respect of world, God cannot be viewed 


as an agent as He is associated with maya and thus a 


bhranta. Nor could there be any volitional effort too 


in Him in respect of an effect which is merely a super 


148 
imposed one. 


Madhusudana answers this in his Advaitasiddhi 


by saying that in the first place there is no cognition 
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that pot etc., are not superimposed entities. Moreover 
it is not the case that there is no agent in respect of 
the effect, namely, shell-silver. He says that it is the 
witness-self that serves as the agent. The Dvaitins cannot 
deny the existence of an agent just because he is not seen. 
In that case, the Dvaitins too might have to deny God as 


149 


a sarvajnakarta. 


That God, according to the Dvaita school is merely 


an efficient cause, we shall discuss later in this chapter. 


To sum up: (i) God according to one set of Advaitins is 
viewed to be the reflected image of pure consciousness in 


maya; 


(ii) the followers of the Vivarana, maintain that it is 
the proto=type consciousness in relation to the reflecting 
medium and the reflected image, namely, jiva, that is 


called Igvara or God. He is an omniscient being; 


(iii) God who is associated with maya as limiting adjuncts 


is viewed to be the material and efficient cause of the 
world. Thus he is characterised by the feature called 


abhinnanimittopadanatva. 
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Earlier we referred to the three views of Pratibimba- 


vada, Bimbaprat ibimbavada and Abhasavada in regard to 


the nature of jiva. According to these views the reflected 


image of the pure consciousness in avidya and mind is jiva 


or the individual soul. There is yet another view advocated 
by Vacaspatimisra, known as avacchedavada. He does not 
favour the theory of the reflection of pure consciousness, 
because reflections are always possible in the ‘case of 
objects which possess colour. Pure consciousness is not 
conditioned by colour and hence it cannot undergo refle- 
ction. However, on the analogy of the apparent limitation 
of the partless ether setforth in the Brahmabiniupanisad 
Vacaspatimisra advocates the theory of limitation. 
According to this theory Brahman - the pure consciousness 


appears as if conditioned by avidya. The individual soul 


is Brahman that is conditioned by avidya while God is 


Brahman that transcends avidya. The individual soul is 


es 150 
the substratum of avidya and God is the content of avidya. 


We have mentioned that according to the Advaitins 


individual soul being a reflected image of Brahman in 
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avidya and mind is viewed to be an agent, enjoyer 


and experient of the résults of actions. These three 
constitute the state of transmigration in the case 

of the individual soul. The characteristics of agency 
and the like are brought about by the false association 
with mind and hence they are unreal or indeterminable 


in the case of the individual soul. 


Vyasatirtha summarises the view=point of the 
Advaitins as follows: 

a white crystal which is placed by the side of 
a hibiscus flower, appears red in colour. Here the 
erystal receives the reflection of redness present 
in the flower. In other words there is false asso- 
cation of redness to the crystal. Hence redness in 
the crystal is considered to be indeterminable or 
unreal. In the same way, agency etc., which are the 
attributes of mind are falsely presented upon the self, 
They are not intrinsic or real in the case of the self 
but are indeterminable. It is because the self is free 


from any change whatsoever. In the state of deep sleep, 
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mind provisionally merges in avidya and hence there 


is no experience of agency then. Further there would 
arise conflict with the Upanigadic texts such as 'where 
there is duality as it were then one sees another etc. 
This text uses the expression as it were and states 
that duality is illusory and it is only in the realm 
of av idya there arises the characteristics of agency 


151 
etce, on the part of the individual soul. 


Vyasatirtha now rejects this contention of the 
Advaitin that in order that agency etc., which are 
superimposed upon the self are to be treated indeter- 
minable, they are to be admitted as real in the case 
of the mind. It is similar to the redness which is 
superimposed on the crystal, but is real in the case 
of the flower. He further states that when it is said 
that agency present really in the mind is superimposed 
upon the self, then just as we have the valid perceptual 
cognition of redness in a flower as 'Flower is red', in 
the same way there would arise the valid perceptual 


cognition of agency in mind as 'Mind is the agent’, 
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Similarly there may arise the erroneous cognition 
that'consciousness is the agent! just as we have the 
erroneous cognition ‘crystal is mae Madhusudana 
answers this by saying that there is much difference 
between the superimposition of agency (kartptvadhyasa) 
and the superimposition of redness in a crystal ( lauhit- 
siitipgea). In the former it is the superimposition of 
an entity along with its attributes (dharmyadhyasa) and 
in the latter it is only the superimposition of mere 
attributes (dharmadhyasa). That is, when agency of the 
mind is superimposed upon the self, it is mind as asso- 
ciated with agency that is superimposed upon the self. 
In other words, there is the superimposition of the 
dharmi, namely, the mind. But in the -sase of the 
superimposition of redness in a crystal it is only the 
redness that is superimposed but not the flower as such 
which possesses redness, Here the dharma, namely, red- 
ness alone is superimposed. Hence, Madhusudana says 
that since the analogy and analogue are not on par, the 


defect pointed out by Vyasatirtha stands discredited. 
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Further in the case of the superimposition of 
redness, apart from the redness (dharma) which is 
superimposed, there exists the flower-which is the 
substratum of redness, and hence there would arise 
the cognition of redness in two ways as 'Flower is 
red! and 'Crystal is red'. But in the case of the 
superimposition of mind upon the self, the former 
is superimposed as associated with agency and as 
such there is not the existence of mind as distinct 
from what is superimposed, which could serve as the 
substratum of another ibis Wadtoen: we do not 
have two cognitions as 'mind is an agent! and'Self is 
an agent just as we have two cognition of redness 
mentioned earlier. It is necessary to refer to the 


two kinds of error at this stage. Error (bhrama) 


consists in the superimposition of one thing or the 
characteristic of one thing on another. It is known 
as adhyasa. Broadly classified, error is of two kinds 
as sopadhikabhrama and nirupadhikabhrama. The former 


is an instance of error occasioned by the presence of 
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an external adjunct (upadhi). The crystal which is 
white appears red because of the hibiscus flower - 
the extemal adjunct in its proximity. The red colour 
which is real and which inheres' in the hibiscus 
flower gets reflected in the crystal. The relation 

of the red colour, which is elsewhere to the crystal 
is eee This error is known as sopadhikabhrama 
that is conditioned by adjuncts. The opposite variety 
of nirupadhikabhrama includes not only some objective 


upadhi but also subjective idiosyncrasies, like past 


experience and present anticipations. 


It may be noted that in the case of the cogni- 
tion of red colour in the crystal what is superimposed 
on the crystal is not the flower as such which is the 
upadhi but an attribute similar to the one which is 
present in the flower, which in the present case is 


redness. In the case of nirupadhikabhrama such as 


rope-serpent illusions, what is superimposed on the 
rope is the serpent as associated with terrific 


features and not the features different from the 
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ones present in the serpent. Similarly in the case 

of the superimposition of mind upon the self, the self 
as associated with agency that is superimposed and 
thus it is exactly similar to the rope=snake illusion 
which is an instance of nirupadhikabhrama,. However, 
Advaitins have considered the superimposition of mind 
upon the self as an instance of sopadhikabhrama and 

by the admission of it as nirupadhikabhrama, the 
Advaitin would land in self-contradiction or erroneous 


conclusion (apasiddhanta), 


The above objection has led Madhusudana to put 
forth the criterion for nirupadhikabhrama. He states 
that in the case of the rope-snake illusion, since 
there exists the real serpent possessing a higher 
level of reality, namely, empirical reality, than 
the one which is superimposed upon the rope there 
is no upadhi in the present case. But in the case 
of the superimposition of mind along with agency 


there does not exist another mind possessed of 
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ageney and which belongs to a higher order of 
reality. Hence, mind itself serves as upadhi. Thus 
it may be concluded that there is no unintelligi- 


156 
bility in treating it as a case of sopadhikabhrama. 


To sum up’ 


(i) the non-dual reality, owing to avidya 


attains the characteristics of being an individual 
soul (jivatva), and the creator of the world 


(Isvaratva). 


(ii) Owing to the false identification of 
mind with the self there is the illusory presen- 
tation of agency etc., upon the self. Agency etc., 


are only the characteristics of mind. 


(iii) The identification between self and mind 


is false and caused by avidya. 


(iv) The Dvaitins are of the view that agency 


etc., present in the individual soul are real. 
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4.Ged (Brahman) - Dvaita View: 
We shall now set forth the concept of God according 


to the Dvaitins. 


Madhva's Philosophy conceives of two types of 
substances, namely, Independent (svatantra) and Dependent 
Gaiealeiect, tes world of diversity is a fact of 
experience, The reals constituting this Universe are 
characterised by an order, regulation etc. This proves 
the absence of any independence for them to act as they 
please. Thus the principle of dependence presupposes an 
independent principle that controls and relates the 
dependents into a Universe. Of the two realities, 
svatantra or independent reality is that which exists, 
knows and acts by its own nature and without requiring 
ssothey, Baas a kind of independence could be put in 
a nutshell as svecchanusaritva or self-determination. 
Asvatantra is that which expects some other factor-for 
its existence, functioning etc. In Dvaita it is this 
independence on the part of God that ensures His 
Supremacy. Thus God who is equated with Lord Viggu is 


not the only reality but is the Supreme reality. The 
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world and souls are also real, but they are subservient 
to God. He is endowed with personality, possesses 
infinite attributes in an infinite degree. He is the 
creator of the world = he creates the world out of 
material other than himself. He also controls the world 
and the destinies of the souls. He enters into matter, 
energizes it and renders the necessary modifications 

at each and every sites te is the determining cause 
of the nature's various tastes, esseYcees, colour etc. 

It is only purely due to His will that each and every 
movement in this universe takes place. Thus the dependence 
of souls and matter on God not merely refers to His ~ 
presence but refers to the fact that they owe their 

very existence to Him. Their presence, the unalterable 
and unmistakable laws of nature, planets etc., reveal the 
greatness, perfection etc., of the God. He is endowed 
with personality as the Supreme Being and becomes an 
object of worship for the souls as the creator and 
controller. These are the features that characterise the 


idea of God in Dvaita which is fully theistic. 
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It may be added here that so far as Advaita is 
concerned, its concept of nirguna Brahman falls oute 


side the purview of theism and its concept of sagupa 


Brahman is only provisional. In sharp contrast to this , 
God or Brahman in Dvaita is not an abstract principle 
but is the Divine person. The sum-total of his qualities 
constitutes the personality of God. He is, therefore, 


160 
sagupa, that is, possessed of attributes. The two 


aspects of all excellances (sarva-gupapurpatva) and the 


absence of any defect (sarva-dogagandhavidhura) cons- 


titute God's perfection. The text of Paramopanigad 
states - 
'He who is absolutely free from the draw- 
backs, possesses all auspicious attributes, 
Independent and on whom all are dependent is 


ae? 


lord Vigpu'. 


The Lord's attributes are innumerable in number, 
and they form part of Him. They are not different from 
one another also. Although they are not different from - 


God, yet they are distinguished from God by means of 
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162 
the category of Visega-s. It may be noted here that 


this category - Visega, according to the nyaya school 

is chiefly conceived to account for distinguishing 
163 

eternal substances which are alike. The Dvaitins, 


however, admit that Visega or peculiarity in a 


substance accounts for its qualities being distin- 
guished from itself and also accounts for the 


164 
difference between substances and qualities. 


God's attributes are not only many but are 
also varied. In order to have an orderly operation, 
these attributes are not only to be distinguished 
from God but also among themselves. For instance, 
the will of God has two aspects, namely, latency 


(Sakti) and patency (vyakti). The former is the will 


to create the world, while the latter is the will to 
resolve it. If these two are not clearly made 
distinct then we cannot account for the regular 
order of creation and resolution. Thus the orderly 
arrangement of events in the Universe, presuppose 


that the various qualities present in God, do not 
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overlap, but are distinguished from one another. This 


is possible only through the agency of the Visega~s in 


God. It comes to this that Brahman is Sa-visega- one 
who has visega-s, He is characterised by innumerable 


vise ga-s (ananta-vise gatmakam). 


We have mentioned that God engages in activity. 
Now it may be asked whether he is possessed of a form 
or body. The Dvaitins admit that He has no gross or 
material form. Matter being subject to change, such 


a form of Him would be an imperfection. Existence (sat) 


Consciousness (cit) and bliss (ananda) alone constitute 


4 
His form or body. $5 


Madhva's commentary on the Brahmarsutra=s 
enumerates eight activities of God. They are creation 


(spsfi) sustentation (sthiti), dissolution (samhara) 


control (niyamana) obscuration (ajnana) enlightenment 


_— 166 
(jnana) bondage (bandha) and liberation (mokga). Of 


these, the first four refer to God's relation to the 
world and the remaining to his relation to the souls. 


The functions of redemption of souls,creation, susten- 
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tation and dissolution are performed in the four 


forms of God called Vyuhas, namely, Vasudeva, Pradyumna, 


Aniruddha and Sankargaya respectively. He assumes 
visible forms called avataras to fulfil specific 


functions in the world. As the transcendent (Para) he 


rules everything and as one who is reflected as the 


souls he is the immanent being who guides everything. 


Earlier we have explained in detail that the 
Advaitins subscribe to the view that Brahman or God, 
is both the material and efficient cause of the world. 
But the conception of Brahman as the material cause as 
accepted by Sankara is totally opposed to Madhva's 
system. Jayatirtha in his Nyaya-sudha states that 
the idea of material causality is related to the concept 
of ecaemmaisn, es latter is of two types as 


transformation of the quality (dharma) and of the 


qualified (dharmi). Further transformation is always 


dependent, says Jayatirtha, and hence it requires 
another principle to initiate it. But according to 


Advaita, Brahman being non-dual neither there is any 
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possibility of change in it, nor could there exist some 
another principle to make that change. On these grounds 
Jayatirtha concludes that the view of the Advaitin that 


Brahman is the. material cause of the world is not sound. 


Jayatirtha affirms that Brahman is only the instru- 
mental or efficient cause of creation, destruction, etc., 
of the world order. In his Tattvaprakasika - a celebrated 


gloss on Madhva's Brahma-sutra-bhagya, Jayatirtha states: 


'The causality of Brahman in respect of the 

world is not through His transformation but 
168 

like that of a father', 


The Chandogyopanigadic text - 


It (Brahman) conceived - May I become many, 
may I grow forth and It created Fire. That 
Fire conceived =- May I become many; may I 


169 
grow forth; and it created Water, 


substantiates the view that God is the efficient cause. 
The text of the Mupdaka Upanigad compares the creative 


activity of God to the spider weaving its web out of it- 
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170 
self. Such passages only intend to convey that prakrti 


which is the material cause of the world is dependent 
upon Brahman, The desire of Brahman to create the world 
produces a stir in the latent prakrti and sets in motion 
the process of creation. It may be asked as to how could 
the desire of Brahman be instrumental in disturbing the 
equilibrium of prakrti, when the two are absolutely 
different. Madhva answers this by saying that prakrpti 
forms the body of Brahman. Just as the desire in a human 
being is capable of affecting physiological adaptations 
in the form of responses, in the same way, the desire of 
Brahman can change the original state of Prakrti and 
evolve the ee ea ee he states that the 
Supreme Being, possessed of infinite powers, enters into 
various stages of evolution of matter and brings about 


172 
each and every stage of manifestation of things, Himself. 


Now, if it is said that God is the efficient 
cause of the world-order, the Dvaitins have to face 
the question as to status of eternal substances such as 


Time, space, matter,souls and Vedas. If it is said that 
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God is not the creator of such eternal entities then 
the allecreatorship of Brahman would be contradicted, 
It is in this connection, the Dvaitins introduce the 
theory of Eternal Creation or Creation of Eternal 
entities, through Paradhinavisegapti. This means the 
acquiring of a new trait or complexion that depends 
on (the will of) an ‘'other' (God). These new traits 
would differ according to the nature of the substance 


173 _ _ 144 
concerned. In. the commentary Bhavadipa -on the Tattva- 


prakasika, on the Brahma-sutra - asambhavastu sato'nu- 


eepatien ” BagharentvetTiche refers to this theory. 
Thus the Dvaitins by adopting the theory of creation 
called Paradhinavisegapti make a clear distinction 
between Brahman who is the efficient cause (kevalanimitta- 


karapa and prakrti which is the material cause. It may 


be noted that among the schools of Vedanta, the Dvaita 
school alone makes a clear demarcation between the 
efficient and the material causes of the world. God not 
only creates, sustains and dissolves the world into 
primordial matter but also controls or regulates the 


world e 
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As regards God's relation to the souls it may 
be said that He is responsible for the soul's ignorance 


and bondage and also for its knowledge and liberation. 


We have mentioned earlier that maya which is 


177 
real is the mysterious power (acintyasgakti) of God. 


Maya serves as an aid to create, sustain, and dissolve 


the world, 


To sum ups (i) God according to the Dvaita school 
is an Independent reality and is identified with Lord 


Vispu; 


(ii) He is not the only reality but is tke Supreme 
reality; 

(iii) He is the Creator of the world, controls it and 
shapes the destines of the souls; 

(iv) He is possessed of innumerable attributes which 
are distinguished from Him by means of the category 


of Visega-3; 


(v) Unlike the Advaitins who hold the view that God 
is both the material and the efficient cause of the 
world, the Dvaitins maintain that He is merely the 


efficient cause. Prakrti is the material cause. 
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5,Seul (Jiva) - Dvaita View 


Madhva in his Vigpu-tattva-nirhaya > states: 


“He who enjoys the happiness and suffers the 
ills of life, who is eligible for bondage and 


release, is the jiva. He is indeed in a 


position to know himself, in all his states 
177 
" 


as 'I am'. 


This implies the eternal nature of jiva which endures 


in and through its changing states of consciousness and 
experiences, which constitute the sum total of its life 


here and in the hereafter. 


Jayatirtha in his Nyayasudha defines jiva as that 


which is endowed with the attributes of agency and 
enjoyership, is possessed of a form but is different 
from the physical body, and is manifested as 'I' by 


178 
the witnessing consciousness. 


The soul is different from prakpti and similar 
to God. Both God and the soul have consciousness and 


bliss in addition to existence. Soul is a sentient 
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substance (cetana) like God, but it differs from God 


in kind and not in degree. 


While the Advaitins consider jiva as of the 


nature of existence, consciousness and bliss, the Dvaita 
school holds the view that they are the attributes of 

the self. But it should not be mistaken as though they 
are acquired by the soul. It only means that these 
essential attributes are inseparable from the nature 

of the soul. Existence, Consciousness and bliss although 
are inseparable from the individual soul, could be dis- 
tinguished from the soul, by means of the unique cate- 


gory called Vise ae 


The Advaitins are of the view that jiva is 


essentially identical with Brahman, and is above all 
distinctions such as subject, object, enjoyer, enjoyed, 
agent etc. Hence these notions noticed in the case 


of jiva are to be taken as superimpositionson the self 


due to avidya. The Dvaitins argue that the notion that 


the self is the knower is true. That the self is a 


knower is known from the expression 'I know this!. 
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The self as the subject of knowledge is based on the 
experience that he is the doer (karta) and enjoyer of 


_ 179 
the results of action (bhokta). The Advaitin cites the 


state of deep sleep, where there is no functioning of 
mind, to show that knowership is not real to the self. 
It is because objects that are to be known cease to 
exist then. The Dvaitin, replies that it is only due 
to the absence of the object, the self is not a knower 
then but this notion does exist in the state of deep 
sleep too. This is evident from the recollection which 
one has in the waking state aber coming back from the 


deep sleep state as 'I slept happily’. 


The soul, as a senvient being is admitted by 
Madhva, as self-luminous (svaprakasa). The self is a 
” 180 
conscious personality like that of God. It may be 


added that even the self-luminosity of the jiva is 


dependent on the Supreme. The Advaitins define self- 

luminosity as a state of pure-consciousness devoid of 
181 

any subject-object relation. They argue, that which 


knows must be certainly different from what is known, 
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Just as the eye cannot see itself and the finger's 

end cannot touch itself, one and the same factor 

cannot serve as both the subject and object of know- 
ledge. The Dvaitins might provide the experience of 

the form 'I know myself! to show that the self is the. 
object of its knowledge. But the Advaitins reply that 

the expression 'myself' in this statement refers only 

the knowable objects like the body and the mind with which 
the self is associated through ignorance and not the self 
as the Dvaitin thinks. Hence according to Advaita the 


self cannot know itself as it knows other objects. 


The Dvaitins, however, argue that by virtue of 


the peculiar power called, Visega the self makes a 


distinction between itself as the subject as well as 
the object. Thus self knowledge is possible for the 
self and the denial of the self knowing itself as an 
object by the Advaitin sored only reduce the self to 


an insentient entity like a pot. The Visega admitted 


by the Dvaitin even enables Madhva to get over the 


difficulty of partial concealment of the self's nature 
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in bondage. Such an explanation is not possible for 


the Advaitin, for according to him the self is essen- 


182 
tially free from any Visega (nirvisega). 


Vadiraja in his Yuktimallika advocates a novel 
theory that the individual soul is passed of a form 


(sakara). This is in accordance with its nature of 


self-luminosity. All illuminating substances according 
to him, always possess some form like the light of the 
lamp. In the same way the soul which is of the nature 
of self-illumination should possess a form, This is as 
it should be. Otherwise, in the state of release, 
there would exist no physical organism that would 

serve as a medium of enjoyment. If the individual soul 
is thus possessed of a form or body, it remains to be 
answered as to its exact nature. Undoubtedly it can- 
not be an effect of prakrti for then it would be 
destroyed. The Dvaitins reply this by saying that this 
body is supernatural and trensuenila all influences of 


prakrti. It is not physical (bhautika) but is constituted 
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of bliss and consciousness. This philosophy of the 
formal body of the individual soul in the Dvaita 
system is termed dehatmavada which proclaims real 

and essential identity of the soul and its body, like 
the Carvaka=s, the only difference between the two 
lying in their explanation of the nature of their 
bodies. While the Carvaka-s assign physical character 
to the body, the Dvaitins say it is non-physical and 


transcendental. 


It is a matter of surprise that while the 
Dvaitins proclaim the eternality of the souls, in 
the same breath they Sie to the concept of its 
origin too. The Dvaitins explain this through the 
origin and association of upadhis, Jayatirtha in 
his commentary on Madhva's Brahma-sutra=bhagya explains 
the meaning of origin as the introduction of qualifi- 
cations caused by a separate aie Thus for the 


followers of the Dvaita school, the idea of the 


origin of jiva is only its qualified appearance caused 
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by the association of upadhis, namely, the subtle 


and the gross bodies. 


Jayatirtha classifies the upadhis of the soul 
into two as svarupopadhi and bahyopadhi or external 
limitation. The latter means the gross and the subtle 
bodies and the psychic apparatus of the living beings 
which according to Jayatirtha completely dissolve at 
the time of liberation. Svarupopadhi professes its 


oneness with the jiva and is absolutely inseparable 


from it. In a sense, it may be understood as identical 


dl 


with the particular visega in the individual soul which 


is responsible for its difference from the Supreme 


Brahman. 


The concept of jivopadhi is fully explained in 


Dvaita Philosophy where jiva is treated to be the part 


amsa of Isvara. Accordingly jiva is admitted as a 


reflection of Isvara (pratibimbamsaka). These amsas 


are, however different from the avataras of Isvara 


and are called svarupamsaka. In his commentary on ; 


Ratnest Anechiven 


130 


the Brahma-sutra-abhasa eva ca, Madhva discusses the 
theory of soul as the pratibimba of Isvara and differen- 
tiates it from the theory of reflection advocated by 
Sankara. Madhva is of the view that a pratibimba is 

two fold as melee that which requires some upadhi 


for its appearance and nirupadhika or the one which 


appears without the medium of upadhi as the appearance 


of rainbow in the sky. In the case of sopadhika the 
reflection of the prototype creates an appearance which 
completely resembles the prototype. But the clarity and 
lustre are blurred by the reflecting medium, The refle- 
ction of sun in a pot full of water where the sun's disc 
is clearly seen is an example of this kind. In the case of 


nirupadhika reflection, the upadhi acquires the very 


svarupa of the reflection and is difficult to be dis- 
cerned as a separate ee There is no similarity 
between the prototype and the reflected image although 
the latter is caused by the former. The idea conveyed by 
the name nirupadhi pratibimba or reflection without a 


medium is that the similarity and dependence which the 
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soul has to God are essential characteristics of the 
soul and are not mniisionea by an extraneous feats 
If it is argued that it is impossible to conceive refle- 
ction without a reflecting medium, then the Dvaitins 
answer that the soul which is the reflection, could 
itself be regarded as the reflecting medium. This refle- 


ction of the soul is called svarupa-upadhi-pratibimba. 


This means that the soul is a reflection through its 

own nature functioning as the reflecting medium. As 

it possesses consciousness as its essential feature 
188 

it could act as a reflecting medium, Thus it may 


assume the role of a reflecting medium and also be a 


reflection due to its association with the visega-s. 


The metaphysical dependence of jiva on Brahman 


is explained in terms of bimba-prat ibimbabhava by 


Madivag, Maltye. derives this term from the Rgvedic 
passage = 
rupam rupam pratirupo babhuva 


sa =» veg 
tadasya rupam praticakgagaya , 
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This relation of bimba-pratibimbabhava between God and 


soul is a sacred one that constitutes soul's very essence 
and could never be transcended. But according to Sankara, 
the individual soul is only a false appearance of Brahman 
in relation to avidya, as the appearance of serpent in a 


190 
rope. It may be added here that while Advaitins speak 


of bimba-pratibimbabhava between Isvara and jiva, what 


is implied is that in essence there is no difference 


between Isvara and jiva, the Dvaitins conceive the same 


to project the idea of difference between jiva and 


Brahman, and that the jiva is similar to and dependent 


on Brahman but not identical. 


The relation of the soul to God, Madhva conveys 
in a two-fold manner as similarity (sadrsya) and 
dependence (adhinatva). The soul no doubt possesses 
consciousness and bliss, in addition to existence, in 
which aspect it is similar to God and it is absolutely 
dependent on God in the three aspects of being, knowing 

191 


and acting. The soul is in a state of dependence on 


God at all times - both in bondage and release. Only in 
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the state of subsistence, the soul has the false notion 
of independence. This characterizes the soul's bondage. 
Liberation from bondage arises due to God's grace and 
even in that state, enjoyment of bliss depends on the 


will of God. 


The terms ‘bondage! and ‘release! have reference 
only to the soul. According to the Advaitins since 
Brahman alone is the reality and the soul is non-different 
from it, bondage and release spoken of with reference to 
the soul are not co ag according to the Dvaitins 
the individual soul is a real entity existing apart from 
God and hence, its bondage and release are also real. 
For the Advaitins whatever is real is eternal too. 
Reality is that which does not suffer annihilation in 
the three divisions of time = past, present and een” 
Hence, if bondage were considered to be real by the 
Dvaitin, then it would never be destroyed at any point 
of time. Thus there would arise the contingency of non- 


release. The Dvaitins reply this by saying that there . 


is no incompatibility in admitting bondage to be real 
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and at the same time non-eternal too. It is because 
they admit only two categories; real and non-real. 
Real is that which is the content of valid cahee 
Hare's horn, square=-circle etc., fall under the latter. 
Never do we notice the destruction of these. Hence it 
may be concluded that what is not destroyed need not be 
real and what is destroyed need not be nen-real toe. In 
the case of bondage annihilation is noticed when there 
arises liberation. On this ground it may be known that 
annihilation is possible only in the case of real enti- 
ties. Hence bondage can be admitted to be real in the 
case of the soul and yet could be destroyed at the time 


195 
of liberation. 


Bondage of the soul according to the Dvaitins 
is due to a deep-rooted and beginningless involvement 
(abhimana) with the modification of mind. The soul 
experiences misery when it is in bondage. In the realm 
of bondage the soul is ignorant about its relation to 
God. It is ignorance of the truth, that the soul is 


absolutely dependent upon Brahman, for its existence 
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knowledge and activity, that binds the soul. This 
theory where bondage of the soul is said to be due 
to its own ignorance of its true nature that it is 
entirely dependent upon Brahman or God = the only 


ee 
independent reality, is known as svabhavajnanavada. 


Jayatirtha in his anuvyakhyana states that this theory 
is not open to any of the defects pointed against 
Dh ceee’ xen, tare 198 

Brahmajnanavada. B.N.K. Sharma records the differ- 
ent interpretations of the term svabhava. (i) ajnana 
has the souls as its locus and acts as a veil around 
them; (ii) svabhava means what is in fact and not what 
is imagined by ignorance. Hence it means that ajnana 
which is the cause of the soul's bondage exists in 
reality and is not merely something that is imagined 
to exist; (iii) it signifies Independent Being or 


God; or (iv) the jiva's own nature of metaphysical 


dependence; (v) it is also explained as ajnana that 


is induced in the jiva by the Independent Being (God). 


We made a reference to the two types of avidya, 


namely, jivacchadika and paramacchadika admitted by 


Ratnest Anehiven 


136 


the Dvaitins while dealing with the concept of avidya 
according to Dvaita. Due to the former's influence, 

the soul forgets that all its powers such as knowership, 
agency, etc., are derived from God and that it is a 


dependent on God. The jiva thinks and acts independently, 


This false notion leads the soul to experience miseries 
in an embodied state. Ignorance or ajnana which is not 
real, the Advaitin refers with regard to the soul's 
identity with Brahman, but it is about the soul's 
dependence on Brahman for the Dvaitins. That Isvara's 
grace alone is the unique cause for the removal of 
ignorance, we shall explain in the chapter on 


'Liberation', 


As far as the dimension (parimapa) of the soul 
is concerned there are three different views among the 
philosophical schools of India. There are those who 
maintain its atomic nature, (apuparimana ) who consider 
it to be of the dimension of the physical body (madhyama- 
parimapa) and those who consider it to be ‘allpervasive f) 


(vibhuparimapa). The first view is accepted by the 
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Dvaita school and other schools of Vaiggavism, the 
second is supported by the Jaina school and last is 
admitted by Nyaya-Vaisegika, Sankhya-Yoga, Mimamsa 


and Advaita schools. 


Vyasatirtha on the basis of the Sruti text - 


balagrasatabhagasya satadhakalpitasya ca 


ne a os = a 199 
bhago jivag sa vijneyap sa camantyaya kalpate 


200 
and the Mupdaka text - 


ego apuratma cetasa veditavyap yasmin 


prape paficadha samvivesa, 


and the smrti text - 


anumat ro 'pyayam jiva 


declares jiva to be atomic. Besides this there are 


201 fae 
innumerable sruti and smpti texts which refer to jiva 


as going upwards to the celestial regions through the 


path of smoke and returning back after the karmae-s are 


exhausted. 


Madhusudana objects this by saying that there : 
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are a majority of sruti texts which proclaim the soul 


to be all pervasive "= He contends that if the soul is 


atomic it can never come within the range of the cogni- 

tion 'I', It is because perceptual knowledge would arise 
203 

only in respect of objects having gross size. Further 


if jiva is atomic and is situated in the heart it can- 


. 204 
not experience pleasure and pain all over the body. 


4 -_— J 205 
The Svetasvatara text - 


buddherguyenatmagupena caiva aragramatrohya~ 


varo'pi dyrgpab 
specifically states that it is only due to the relation 


with the mind which is atomic, that the self is thought 
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of as atomic. Im reality the self is only all pervasive. 


Vyasatirtha argues that even if jiva is admitted 


as atomic, the experience of pleasure and pain all over 
the body could be explained by its attribute, namely, 
knowledge. Just as a lamp functions through the light, 
heat of the fire spreads beyond the fire and the fragrance 
spreads beyond, the fragrant object in the same way there 


207 
could exist the function of knowledge, 
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We have set forth earlier that the individual 
soul is only pure consciousness termed Atman which is 
identical with Brahman, according to Advaita. The experi- 
ence of many selves arises due to the false identifi- 
cation of consciousness which is one only, with manifold 
limiting adjuncts such as the body and the mind. Thus it 
may be noted that the plurality of souls according to 


Advaita is only due to ignorance (avidya) but is not 


ultimately real. 


In sharp contrast to this the Dvaitins advocate 
the theory of plurality of souls according to which 
the souls are real and eternal. They advance several 


arguments to prove multiplicity of souls. 


Every individual soul which is the seat of 
consciousness experiences the objects of the world. 
These experiences are special to each soul and are 
not shared by two souls. This proves that souls are 
different entities. The doctrine of plurality of 
selves has for its basis the intrinsic diversity 


of their essences which again is due to the Hindu 
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theory of karma, B.N.K. Sharma observes: 


These two theories of karma and anaditva 


of samsara presuppose the reality of existing 
differences among selves and try to explain 


2 
them on some real and more fundamental basis. 


However, karma theory alone would not be able to explain 


the inequalities existing among the selves. Hence Madhva 
takes recourse to the hypothesis of an intrinsic pecu- 
liarity (anadivisega) that is uncaused, to distinguish 
one soul from another. B.N.K. Sharma summarises this 


idea as follows: 


This is the decisive contribution which 

Madhva has made to the interpretation of 
the problem of life and its diversities. 
He has thus gone beyond the principle of 


karma unerringly, to the svabhavabheda 


(intrinsic or essential differences in 


209 
the nature of beings). 


It may be noted here that while according to the 
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Visigfadvaitins, there is no basic distinction of 
svarupavigega among the souls in the sense of a quali- 


tative distinction of the properties of jnana, ananda, 


moral character etc., and that all are endowed equally 
in every respect, Madhva objects that multiplicity with 
out the distinction of the essential nature is impossible 
in respect of sentient beings. Thus he emphasizés that 
the distinctions noticed in the capacities and experi- 
ences of the souls are traceable to the differences in 
the character of the souls themselves, that is their 
svarupabheda. It may thus be seen that according to 
Madhva, souls not only differ in quantity but also in 


quality. Not only are they many, but also of many kinds. 


Accordingly, we have a three-fold classification 
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of jiva-s which is known as svarupatraividhya. They are 


(1) the souls who always do good as their character is 
dominated by sattvagupa are called mukti-yogya. It is 

because they alone are fit for release. Devas, saints 
and spiritually superior beings belong to this type. 


(2) the souls who perform acts of mixed nature (both 
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good and bad) in whom rajas predominates are called 


nityasamsarin. They are not fit for release but yet 
are condemned to suffer. But they experience pleasure 
and pain. (3) the third class includes demons whose 
nature is dominated by tamo-gupa. They are called 
tamoyogya. They are subject to suffering in hell for 
ever. This doctrine of eternal damnation of souls is 
a peculiarity of Madhva school and it is seldom found 
in any other system of Indian thought. Also Madhva 
does not admit the idea of sarvamukti which is admitted 
by many other schools of Philosophy. According to him 
the doctrine of sarvamukti is based on sentiment than 


reasOne 


This concept of traividhya in the case of the 
souls, is being extended by Madhva, in explaining 
taratamya or gradation among the copies is known 
as svarupataratamya. This gradation which is evident 


in the state of release cannot be explained in terms 


of karma but only in terms of their essential chara- 


eter svarupa. We shall explain this in some length 


in the chapter on 'Liberation', 
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To sum ups (1) Soul is a sentient substance like 


God differing from God only in kind and not in degree; 


(ii) Existence, consciousness and bliss are the attri- 
butes of the soul. Although inseparable from the soul, 


they are distinguished by means of Visega; 


(iii) the soul is the doer, enjoyer of the results of 


action and these notions are true}; 


(iv) it is self-luminous; and hence possessed of a 


form; 
(v) the soul is eternal and yet subject to origination; 


(vi) the soul is absolutely dependent on God- in both 


the states of bondage and release; 
(vii) bondage in the case of the souls is real; 


(viii) the soul is atomic in size and not all pervasive 


as the Advaitin admits; 
(ix) Souls are manifold and are real; 


(x) Souls are of three kinds as mukti-yogya, nitya- 


samsarin and tamo-yogya. There is gradation among the 


souls which is evident in the state of release. 


Ratest Anechivetn 


SSeS ese ete see Se SSeS SSE SH SS SSS SSS SS SS SS SS SS SSS = 


CHAPTER III = THE WORLD 


1. Interpretation of Sruti Texts - Advaita View 

2. Criticism of Advaita Views by Dvaita School 

3. On the Relative Strength of Perception and 
Verbal Testimony. 

4, Definitions of Mithyatva. 

5. Mithyatva - Real or False. 

6. Grounds of Mithyatva. 

7. Concept of Bheda or Difference. 

8. The World = Dvaita View 


144 


CHAPTER III 
THE WORLD 


1. “Interpretation of Sruti Texts - Advaita View 


In the Sixth section of the Chandogyopanigad which 


is considered by the Advaitin as sadvidya, we come 
across the instruction given by Uddalaka to his son 


$vetaketu that the entire world given in perception 


1 
(idam sarvam) prior to creation remained as sat only. 


This gives rise to the cognition that sat is identified 


with the world in its subtle form. He further proceeds 


2 
to state that sat is one only without a second. 
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This text generates the cognition that sat is free from 
any relation to any factor. Thus the passage as a whole 
gives rise to the cognition of both the presence and 
absence of the world in the same substratum at the same 
point of time. This ascertains the illusory nature of 

3 
the world, 


The Brhadarapyaka text 
atmaivedamagra asit 


states that prior to creation Brahman alone existed 
and eliminates the possibility of the presence of the 
world, The text - 


neha nanasti kincana 


denies the world of perception in Brahman. Further the 


Chandogya text = 
6 
sarvam khalvidam brahma 


the Bphadarapyaka text - 


idam sarvam yadayamatma 


and the Mupdaka passage -~ 


prahmaivedam visvam 
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state that the world of objects is Brahman or Atman. 
These texts convey Brahman as that wherein there is the 
absence of the world. Brahman, therefore, is non-dual. 
It may be objected that the non-dual nature of Brahman 
cannot be maintained even if the Upanigad-s negate the 
existence of the world in Brahman. It is because, even 
if the world is negated in Brahman there would arise 
the notion that it may exist elsewhere, just as colour 
negated in air is known to exist elsewhere than in air. 
It comes to this that the cognition of the existence 
of the world elsewhere than in Brahman is enough to 
contradict the non-dual nature of Brahman. It is to 
dispel this doubt, the Neckt belles text which speaks of 
creation speaks of Brahman as the material cause of 


the world. Further the Brhadarapyaka text - 


'There are only two factors which define 
Brahman; and they are those which possess 
form, namely, earth, water and fire and those 
which do not possess form, namely, air and 


10 
ether’, 


Ratest Anehivetn 


147 


confirms the existence of the world in Brahman only. 
The same Upanigad in its text 'Not this, not this', 
declares the non-existence of the world in Brahman. 
Thus the above texts preclude the possibility of 
viewing the world as existing elsewhere than in 
Brahman, and later by negating the existence of the 
world in Brahman provide us the knowledge that the 


world is illusory (mithya) or unreal, thereby affir- 


ming the non-dual nature of Brahman. 


The Chandogya text = Vacarambhapam vikaro nama- 


12 
dheyam mpttiketyeva satyam lays emphasis upon the 


unreality of effects and the reality of the causal 
factors. It states that pot - the effect is merely 
referred to by name. It is not real. It is thus: pot 
cannot be absolutely different from its cause, namely, 
clay. In that case the cognition involving co-ordinate 
relation between the words conveying their senses in 
the form mpd ghatag would not hold good. The words 
'cow' and 'horse' whose senses are different from each 
other are never known to stand in co-ordinate relation 


to each other. 
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Pot cannot be identical with clay, It is because 
causal relation existing between the two would not hold 
good then. One and the same object cannot be a cause and 
an effect at the same time. Moreover, if the two were 
identical then practical efficiency accomplished by the 
two would be one and the same. However, this is not the 
case. Pot which is used for accomplishing the act of 
bringing water never possesses the practical efficiency 
accomplished by clay. The latter brings pot into exis- 
tence, while pot does not possess it. Similarly clay 
does not possess the practical efficiency of bringing 
water. On these grounds pot and clay cannot be admitted 
as identical. It emerges from this that pot and clay 
can neither be identical with nor different from clay 
and so pot is uhreal (mithya). This is the significance 
of the term vacarambhapam viteb. 35 might be asked 
that if pot were unreal, then how are we to account for 
the verbal usage and the corresponding experience 'pot 
has come into existence from clay' which points out the 
difference between pot and clay. The Advaitin answers 


that because of the logical difficulties set forth 
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earlier the verbal usage and the corresponding experience 
are tO be understood as devoid of any content. That is, to 
say that the difference that is understood to exist between 
the cause and the effect, also is unreal like the effect. 


~ 14 
This is what is meant by the term namadheyan. 


Now the question remains as to what is real. The 
Upanigadic text states that diay dice is real because 
it exists prior to the origination of time, at the time 
of the existence of pot, and after the destruction of 
pot. It follows from this that the causal factor is real 


and the effect is unreal. 


It must be noted here that clay is known to be 
real when compared to its effect-pot. But jt is not 
absolutely real. By the analogy of clay=pot wherein 
clay alone is said to be real, what the Upanigad 
emphasizes is that it is Brahman alone, in view of 
its non=sublation in the three divisions of time past, 
present and future that is real. Hence the assertion 
of the reality of clay stands for the reality of the 


cause of the world and the unreality of pot refers to 
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the unreality of the world. It is thus the text has been 


‘ 15 i 
interpreted by Vidyaragya in his Pancadasi and Vacaspati 


P - . 16 
misra in his Bhamati. 


It may be concluded by saying that the Chandogya 


text thus speaks of the unreality of the effect - world 


and the reality of the cause - Brahman. 


Gaugapada, the grand-preceptor of Sankara, in 
his celebrated work = Mapdukyakarika states that the 
world which neither existed prior to creation nor after 
dissolution does not exist even in the present a 
That the world which appears for the time being in 
Brahman, but is sublated at the dawn of the knowledge 


of Brahman, is only unreal or mithya, we shall explain 


while defining the concept of mithyatva. Gaugapada 
adds that if the world were to really exist then at 
no point of time it could be destroyed, for, real 
entities never suffer destruction. But the world given 
in perception does undergo sublation that it is not 
real, when there arises the knowledge of Brahman. On 


this ground, he says that the world is a mere illusion 
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18 
and it is only the non-dual Brahman that is real. 


We began this chapter with the explanation of 


the text sadeva saumya  idamagra asit. The complement 


of this text is sicmnus iritivas, 7 This expression means 
that there existed that non-dual Brahman which is one 
only. While the expression advitiyam stands for non- 
dual Brahman without a second, why should the Upanigad 


use the expressions ekam = one and eva - only. In other 


words these statements only give force to the idea that Brah- 
man is without a second. In order to dispel this doubt, 
the Advaitins interpret this text to mean that the word 


ekam is intended to convey the absence of internal 


difference (svagatabheda) in Brahman; the word eva 
implies the absence of difference in Brahman from 
gimiler objects (sajatiyabhede) as Bratman is Like 
nothing; and the word advitiyam refers to the fact that 
Brahman is free from differences (vijatiyabheda) from 
dissimilar ease, chee this text reiterates the 


idea contained in the previous text sadeva saumya 


idamagra asit, that it is only Brahman which is sat 
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that existed prior to creation. It means that Brahman 


sat is free from any factor whatsoever. Thus it is 


implied that the world does not really exist in Brahman 


but is only an appearance and hence unreal. 


Above all these texts the Advaitins contend that 


‘s - 21 
the sruti text - ato anyadartam is in support of proving 


the illusoriness of the world. This text conveys that 


everything apart from the Self-Atman identified with 


, Wee 
Brahman, is illusory or mithya. 


It may be understood from the above that the 
physical world as such is an illusion for the Advaitins. 
It is a vital concept in Advaita. It is the counterpart 
of the concept of Brahman. To show that the real is the 
non-dual Brahman the Advaitins have proved that every- 
thing other than Brahman is an appearance. The doctrine 
of mithyatva which is thus unique to this system eludes 
not only critics of Advaita but even unwary followers. 
For this reason the Advaita preceptors devoted special 
attention to explaining and justifying this concept. We 


- shall in this chapter explain how the Dvaitins tried to 
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tear this concept to shreds in their works. At the 

same time we shall also show how the force of Advaita 
logic emerged from behind as it were in the person of 
Madhusudana Sarasvati, who stoutly defends this concept 
by offering the various definitions of mithyatva formu- 


lated by the Post-Sankara Advaitic preceptors. 


The Dvaitins attribute a diametrically opposite 
feature of mithyatva to the world, namely, reality. 
Madhva in his Vigputattvanirpaya interprets the word 
prapafica as prakpsfap pancavidho bhedab which means 
the five fold differences.--The five-fold differences 


are the difference between the jivas and Igvara, jadas 


and Igvara, among the jivas, jadas and jivas and among 


the jadas. This difference, says Madhva, is real and 


beginningless. It is not an illusory projection. Were 
it so, it would have been sublated. But it is not. 
Therefore, he concludes that wise people clearly 
understand these five-fold differences maintained by 


2h 
God-Viggu. We shall explain this key concept of bheda 


later in this chapter. 
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2. Criticism of Advaita Views by Dvaita School 


Now we shall examine the defects shown by Vyasatirtha 
in the interpretation of certain Upanigadic texts offered 
by the Advaitin to prove the illusoriness of the world. 


In the first place the vacarambhaga Sruti does not help 


the Advaitin to establish mithyatva. The expression 
vacarambhapa expresses the sense of mithyatva neither 


conventionally (rughi) nor etymologically (yoga). Advaitins 


interpret the expression vacarambhapa as vagalambanamatra 
and namadheya as namamatra. This would result only in 
repetition (punarukti) .2? Moreover the use of the word 
iti after mpttika in the text suggests that mpttika 
refers to the word as such and not the object mpttika. 
Therefore, this text does not convey mithyatva as 
suggested by the Advaitin. Madhva interprets it as 


follows; the words such as mati, gavi gopi which are 


prevalent in ordinary language are not correct words. 
They are produced only by slip of the vocal organs. 
It is only the Sanskrit words such as mpttika etc., 
are correct. Therefore, by knowing these sanskrit 


words which are primary the other words mati etce, are 
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easily known. That is, the purpose served by the know- 
ledge of these other words is served by knowing the 


26 
sanskrit word. 


On the basis of the above text which proves only 
the reality of the cause and the unreal nature of the 
effect, the Advaitin concludes that if the cause - 
Brahman alone is known to be real, everything apart 
from the cause (world) is known to be superimposed upon 
the cause, and is known to have no independent existence 
apart fmm Brahman = the substratal principle. Hence 
Brahman alone is real and the world is unreal. Vacaspati 
misra while commenting on the Brahmasutra - tadananyatvam 


—— ” - 27 
arambhapasabdad ibhyab emphasizes this idea, 


Madhva is of the view that the illustrations that 
follow vacarambhapa sruti which are called promissory 
statements would not satisfy the criteria of such state- 
ments. It is because nowhere has it been explicitly 
stated that the world is illusory as contended by the 
Advaitin. Moreover in order to know all objects made 


of clay, it is enough to say that one must have the 
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knowledge of clay. The words eka and sarva which 


respectively stand for cause and effect are not 
necessary. It is because all objects of clay cannot 
be made out of one lump of clay. Therefore, following 
Madhva Vyasatirtha concludes that the interpretation 
of this passage as conveying illusoriness of the 


28 
world is untenable. 


Vyasatirtha while discussing the import of the 

- Maggukyakarika mentioned earlier rejects the claim of 
the Advagitin that it proves the unreal nature of the 
world. According to him, the true import of that verse 

is as follows: if the world of difference (bhedaprapanca) 
were to exist then it would be originated and sublated 
too. But it is not so, for even in the state of 


liberation this bheda or difference continues to exist. 


Thus this text only confirms that bheda or difference 


is beginningless (anadi). The expression mayamatram is 


interpreted as depending upon the will of God. That is, 
though difference is beginningless, it is not independent, 


but is dependent upon the will of God. The epithet - 
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Advaita means that the independent is one only = that 


is God. 


The sruti text found in the antaryamibrahmapa 


of the Brhadarapyaka Upanigad, we referred earlier,” 
according to the Advaitin emphatically proves the 
illusory nature of the world. But Vyasatirtha inter- 


prets it as atag - bragmapap. Therefore anyat refers 


to jiva. It is because the expression anya would refer 


in the present context that whichever is similar to 


but different from Brahman. Obviously it is the jiva 


that is so. Hence the import of this statement is 
that the class of souls which is different from 


Brahman is artha - meaning associated with misery. 


It cannot mean the world which is insentient as the 
Advaitin thinks as misery is inapplicable in the case 
of insentient world. On these grounds Vyasatirtha 
concludes that mithyatva cannot be proved by this 


P 30 
sruti text. 


For the Advaitins the text neha nanasti kincana 


denies the existence of the world of perception in 
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Brahman, thereby asserting the unreality of the 
world. The Dvaitins, on the other hand affirm that 
this text only states that there are no internal 
differences (svagatabheda) within Brahman. It may 
be explained as followstaccording to the Dvaitins 
Brahman is the creator of the world of plurality. 
Being immanent in all the objects, he controls them. 
He assumes different incarnations. He is possessed 
of infinite attributes. All these may give rise to 
the knowledge that he has internal differences to 


assume several such roles. The text neha nanasti 


kincana chiefly aims at obliterating such a knowledge, 
and hence conveys that Brahman is devoid of any 
internaldifferences and He could perform all the 

roles even without internal differences. The expre- 
ssion kincana in the text refers to the possible 
differences between qualities and substances, parts 
and eine ae these differences are denied by the 
expression neha nanasti. It may be added here that 


the attributes are not negated as such here. It only 


means that they are not different from Brahman. 
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The Dvaitins now object that the world cannot be 
treated as unreal because such a position is opposed 
to perception. In usages like ghafah san etc., the 
reality of objects like pot, etc., are comprehended. 
Thus there arises conflict between perception and the 
Upanigadic texts cited above. This position Necessitates 
the discussion regarding the relative strength of perce- 


ption and verbal testimony. 


3s On the Relative Strength of. Perception and Verbal Teast imony 


On the ground of being the object of perception 
(dpsyatva) the world is declared to be unreal by the 
Advaitin, The - Advaitin argues that since the 
Upanigadic texts are in favour of the view that the 
world is unreal (mithya), perceptual knowledge has 
to be set aside to provide validity to those texts. 


Hence the world is mithya. The Advaitin quotes the 


text of Manu to prove that among the three, namely, 
32 

perception, inference and Verbal Testimony the 

last supercedes the former two on the strength being 


the supreme authority. 
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Madhva in his Vigputattvanirpaya refutes this by 


saying that no doubt gruti overrules perception and infer- 


ence, but when the latter serve as upajivya then sruti 


33 - “ 
is rendered powerless. It is only these upajivya pramapa=s 


that provide the subject matter for Sruti which is upajivaka- 


pramapa. Upajivya is that which sustains (sustaining 


factor) and upajivaka is that which is sustained. 


Raghunatha suri in his Sankarapadabhugapamcriticises 
the above view of the Dvaitins thus: in the first place 
the Dvaitin's assertion that perception is more powerful 
on the ground that it arises first is not ws is 
because between two cognitions, one cognition is consi- 
dered valid than the other not on the ground of priority 
but on the ground of expectancy. Thus when the two cognitions 
in question are mutually independent of each other, then 
the latter one is powerful than the en the same 
time if the latter expects the former,the former is 
scidanina gustatetbes offers examples for both these 


instances. To explain the second type he cites the 


following text - 
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prajapatirvarupayasvamanayatsasvam devatamarcchat 


sa paryadiryata sa etam varupam catugkapalamapasyat 


This text means: Prajapati performed a sacrifice and 
during that sacrifice he gave Varuga a horse as sacri- 
ficial fee. Then Prajapati was afflicted by stomach 
ache and inorder to get relieved of the pain he per- 
formed another sacrifice. This sentence is the upa- 


kramavakya. From this sentence what is known is that 


he who gives the horse, he is one who yerforms the 


sacrifice, 


The upasamharavakya or sentence of conclusion 
is as follows: 
yavato'svanpratigrhpiyat tavato 


varugpamscatugkapalannirvapet 


This conveys the sense that he who receives the horse - 


the sacrificial fee,should perform the sacrifice. 


Now, of the two texts mentioned above, there 


arises the doubt regarding their relative strength. 
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It is answered by _" that the upakramavakya that 

is to be treated more powerful than the latter and hence 
he who gives the sacrificial fee, he alone should perform 
the sacrifice. To be explicit: the upakramavakya speaks 
of the performer of the sacrifice. Accordingly the word 
pratigphpiyat in the upasamharavakya being a causal 

form (gijanta) means one who made the other person accept 
the gift thereby referring to the performer of the sacri- 
fice. Thus it may be noticed that the upasamharavakya 
would convey its sense only based upon the upakramavakya 


and hence the latter is powerful than the former, 


Raghunatha cites the following instance to 
illustrate the first kind. When there arises conflict 
between perception and the Upanigadic texts we have a 


need to discuss their relative strength. In the jyoti- 


gfoma sacrifice there is a particular rite called 


bahisavana. In that the priests go around the sacri- 
ficial fire by holding the waist cloth of the priest 
in front. This chain should not be broken as a rule, 


If by negligence the udgaty - the priest who chants 
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the hymns of the Samaveda lets go the waist cloth of 
the priest in front, then to expiate this the sacrifice 
must be concluded without offering any sacrificial fee 
to the priests. If, however, the priest - Pratiharta - 
the one who chants the hymns of the Rg-veda does so, 
then to expiate this the sacrifice must be completed 
by giving the entire wealth of the sacrificer as the 
sacrificial fee. If by chance, both the Udgate and the 
Pratibarta let go the waist cloth successively, then 
the sacrificer should conclude the sacrifice by per~ 
forming the occasioned rite, relating to the later 
loss of grip, that is by offering no fee or by giving 
the entire wealth as the fee, as the case may be. If 
both let go the waist cloth simultaneously then it is 
left to the option of the sacrificer to conclude the 
sacrifice either by giving no fee or by offering the 
entire wealth as the sacrificial fee. The point of 
relevance here is that the subsequent one is more 
powerful than the earlier one. This is known as 
apacchedaenyaya which occurs in the apacchedadhikarapa 


a Bip feta: aes 37 
in the Purva-mimamsa-sutra. 
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Viewed in this light the cognition that the world 
is real which arises from perception is invalidated by 
the cognition that the world is unreal which arises 
subsequently from the Upanigad-s. Therefore, the world 
is unreal; and the existence of an unreal world will not in 


any way contradict the non=dual nature of Brahman. 


It follows from the above that just because pratyakga 
is upajivya it cannot be considered more powerful than 


Sruti. Hence pratyaksa which presents the world as real 


is powerful than sruti is not valid. 


The criteria of reality, Vyasatirtha defines as 
that which is not the counter-positive of the negation 
of all time, space and savenaen,.” we other words sat is 
that which cannot be denied with reference to past, 
present and future and in all places. Non-real entities 
such as hare's horn and shell-silver could be denied 


at all times and at all places. Therefore, they are 


asat. But the world consisting of both eternal-and 


non-eternal objects cannot at all be negated at all 
times and in all places, since they are present at some- 


time or the other and in some place or the other, 
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If the world is real then it has to be eternal, 
argues the Advaitin. It is because according to them 
reality co-exists with eternity as in Brahman. On the 
ground that the world gets dissolved in Brahman at a 
given point of time, the Advaitin concludes it to be 
non-eternal. Therefore, it is not real. In the chapter 
on 'God and Soul', we have stated that according to the 
Dvaitins reality and eternity do not eaten Therefore, 


the world could be real, although non-eternal. 


Objects of the world have practical efficiency 
and therefore the world is real. If it were indeter- 
minable it would have no practical siti But 
for the Advaitin practical efficiency is not the 
criterion for viewing an object to be real. This 
inveriable relation lacks correspondence in the case 
of dream water. For the Advaitin even dream objects, 
shell-silver and mirage have practical efficiency. 
Hence the objects of the world which are noticed to 


have practical efficiency can very well be illusory 


and not real as the Dvaitin contends. This view is 
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advocated by Advaitavidyacarya; about whom reference 


alae - 41 
is made in the Siddhantalesasangraha of Appayyadikgita 


The Advaitin considers the world as a prolonged 
dream (dirghasvapna). Just as dream objectsare known 
to be unreal when one comes back to the waking state 
in the same way, the world of perception which is 
provisionally real, when sublated by the knowledge of 
Brahman is realised to be illusory or mithya. Madhva 
criticises this by saying that the world is sometimes 
compared to the dream state etc., only to bring out 
its non-eternal nature, changing nature and the nature 
of its dependency. It is not intended to convey its 
sublating nature, namely mithyatva. God who is omni- 
scient knows it all the time. Hence it is not correct 
to say that it is sublated by knowledge. However, it 


is always dependent upon God, 


The world is called mayamaya as it is created 


by the prajna of God. It is referred to as anrta as 


it is occupied by the God. The world is eternal as a 
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continuous flow. It is never sublated by knowledge. 


God is called 'a' and the world is satya. As the world 


is totally dependent upon the God he is designated 
asatya. Just as the sun regulates the reality of the 


42 
rainbow so does God regulate the reality of the real. 


To sum up: the Advaitins have shown many 


sruti texts in favour of the view that ithe world 


is unreal or mithya. To the question put by the 


Dvaitin that Perception presents the world as real, 
the Advaitins have shown that the Upanigad-s invalidate 
the cognition arising from Perception. Hence the world 


is unreal (mithya). The Dvaitins, however on the 


grounds that objects of the world have practical 


efficiency consider the world to be real. 


We shall now explain the concept of mithyatva 
according to the Advaitins. 


4, Definitionsof Mithyatva 


The first step in the explanation of mithyatva 
is to define the concept. The early post~Sankara 


preceptors - Padmapada, Prakagatman, Citsukha and’ 
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Fnandabodha offered five definitions of mithyatva. 
The doughty champion of the Dvaita school - Vyasatirtha 
who came after them critically examines and finally 


rejects them. 


Padmapada in his Pancapadika states: mithya 


gabdab anirvacaniyatvavacanab. ‘2 Hence Pancapadika 


defines mithyatva as that which is different from sat 


and asat (sadasadvilakgapatva). In other words illus- 


oriness consists in not being the locus of either 
reality or unreality. Reality implies non-sublation 
at all points of time. Non-real objects like hare's 
horn, etc.e, can never be presented in our cognition. 
The world is presented to us, so it is distinct from 
the non-real. Again it is sublated by the knowledge 
of Brahman and so it is other than reality too. Thus 
the world is distinct from both reality and non- 


reality. Therefore it is unreal (mithya). 


Prakasatman, the author of the Vivarapa offers 
two different definitions of mithyatva which are as 


follows: 
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(i) pratipannopadau traikalika nigedha 
: —_ 
pratiyogitvam mithyatvam 


(ii) jhananivartyatvam mithyatvam 


We shall explain the first definition. In the erroneous 
cognition of shell as silver, silver is negated subsequen- 
tly when there arises the knowledge of the true nature of 
shell. Although it appeared in the shell at the time when 
it was perceived, it is negated subsequently. The defini- 
tion states that that entity which is the counter-positive 
(pratiyogi) for its negation in a substratum wherein it 


exists (appears to exist) is mithya. Viewed in this light 


Shell-silver becomes the counterepositive for its nega- 
tion in the shell wherein it is sublated in the form 
'This is not silver', 'This is only shell'. Hence Shell- 


silver is mithyae This line of explanation must be 


extended in the case of the world which appears to exist 
in Brahman but is sublated later when there arises direct 
realisation of Brahman. — world becomes the 
counter=positive for its negation subsequently in Brahman 


wherein it appears to exist. Therefore, the world is 
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mithya. It may be noted that this definition is based 


upon the Brhadarapyaka texts which we have referred to 


46 
in the beginning of this Chapter. 


The second definition offered by Prakasatman is 
that whichever is annihilated or contradicted by know- 
e] 


ledge is mithya. 


This definition is based on the text - 

‘He who knows Brahman becomes free from the 
47 
world of names and forms! 
It implies that the world is illusory in the sense that 
it is annihilated by the knowledge of Brahman. Shell- 
silver is annihilated by the knowledge of the true 


nature of shell as 'This is shell’. Hence shell-silver 


is mithya. 


Citsukha in his Tattvapradipika offers his defini- 


tion of mithyatva in the following verse: 


Sarvegamapi bhavanam svasrayatvena sammate 


Pratiyog itvamatyantabhavam prati mpgatmata 


Very freely translated it means: the illusoriness of 


anything positive in nature consists in its being the 
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counter=positive (pratiyogin) of absolute negation 
that exists in what appears to be its own substratum. 


x 


Put in a nut-shell it is read as follows: 


svasrayatvabhimata yavannigfhatyantabhava 
49 
pratiyogitvam mithyatvam 


There is the eternal negation of the silver in its own 
locus, namely, shell wherein silver appears. Hence 


shell-silver is mithya. This definition appears to be 


identical with the second definition. However,we shall 


explain the distinction between the two later. 


The fifth definition referred to by Madhusudana 
is given by Anandabodha, a famous Advaitin,in his 


Nyayadipavali. It is as follows: 
- 9 
sadviviktatvam mithyatvam 


That which is different from the real (sat), that is, 


other than the real is mithya. According to Advaita 


Brahman alone is real (sat); the objects of the world, 
like a pot or a cloth are different from Brahman, They 


are, therefore, mithya. 
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Though there are different definitions of mithyatva, 
they mean the samething ultimately. That is, the false is 
that which is presented but later on contradicted or 
negated. We shall present a critical analysis of these 


definitions now. 


The first definition given by Pancapad ika - "that 


which is notthe locus of reality or non-reality" (sada- 


sattvanadhikarapatva) - the Dvaitins contend to be an 
ambiguous one. In the first place, the definition means 
the absence of something determinate (visigta) and this 
determinate thing is: asattva (non-reality) as chara- 


cterised by sattva (reality). But from the stand=point 


of the Dvaitins everything, in the world is real (sat); 
there is no non-real entity in the world. Thus the 

visesya, namely, asattva is found nowhere in the world. 
Hence asattva as characterised by sattva also cannot be 
found anywhere in the world. This position is based on 
the rule that even if one exists two do not exist. That 
is even if visegapa exists, yet,if the visegya does not 


exist, it would logically result in the absence of both. 
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Again it is due to the fact that visigfa involves both 
visegapa and visegya. It comes to this that since there 
is no asattva in the world, sattva-visigfa-asattva also 
is not present anywhere. Hence its negation would be 
impossible. Dvaitins,however hold that the world is the 
locus of such a negation. For them, absolute negation 


could always be had in the case of alika, such as hare's 


horn etc., in the form 'A hare's horn does not exist'. 
Thus according to Vyasatirtha this argument to prove 


mithyatva would only end up in the defect of siddha- 


ealhaad or proving what has already been established. 


The above argument advanced by the Dvaitin, 
however, is not acceptable to the Naiyayikas. For the 
Advaitins asat is that which is never comprehended as 


52 
existing with reference to any place at any. time. For 


them, megation of an absolute nothing like hare's horn is 
impossible. They only say, that the statement 'A hare's 
horn does not exist' means that there is absence of 

horn in a hare, that is, what is negated here is only 


a horn and not a hare's horn. The latter being an 


Ranest Anchiven 


174 


absolute nothing it cannot be negated. But a horn 
being real elsewhere could be negated in a hare. 


Similarly, sattva-visigfa-asattva being an absolute 


nothing, it cannot be negated. And the world cannot 
therefore be regarded as the locus of such a negation. 
as explained by the Dvaitin. Accordingly, from the 
stand-point of the Naiyayikas there is no defect of 
siddhasadhana in the argument offered by the sayetean, 
Nevertheless, this argument is offered to prove 
illusoriness of the world. And if the latter means 


the negation of what is an absolute nothing (alika), 


then the sadhya or what is sought to be established is 


not an existent one (aprasiddha). Therefore, it is 
"— 53 
open to the defect of sadhyaprasiddhi. Thus the 


first interpretation of sadasadvilakgagatva is not 


acceptable to the Dvaitin. 


The second interpretation, namely, that the 


world is mithya in the sense that it is the locus of 


sattvatyantabhava and asattvatyantabhava also is not 


accepted by Vyasatirtha.’ ‘The Advaitin argues that 
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just as gotva and asvatva can be present in a camel, 


in the same way sattva and asattva can be present inan illu- 


sory object. Vyasatirtha argues that this interpre- 
tation would result in the following defects. (1) It 
violates the law of contradiction; (2) It leads to 
proving what was not intended (arthantara) and (3) the 
inference which proves mithyatva of this kind would have 


an illustrative example where sadhya is absent. It is 


called (sadhyavikalo-dygfanta). 


If sattva is defined as abadhitatva then asattva 


would mean the negation of abadhitatva. In that case 


where there is absence of sattva there must be asattva 


and where there is absence of asattva there must be 


sattva. As a result when sattva is negated in the world 


then asattva has to be present in it. Obviously it can- 
not at the same time be the substratum of the absence 
of asattva too. Thus we would violate the law of contra- 


diction. 


If sadasattvanadhikarapatva means the absence 


of sattva and the absence of asattva, Brahman which is 
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devoid of any attributes could even be treated to be 

the locus of such absence. But Brahman although is the 
substratum of such negations, yet is admited to be of 
the nature of sat or existence. In the same way, if the 
world is the locus of these negations it must be of the 
nature of sat like Pe ee ee instead of proving the 


world to be unreal, the Advaitins would lift it to the 


status of Brahman. This is called arthantara. 


In the inferential argument advanced by the 
Advaitin to prove the unreality of the world, shell- 


silver is given as the illustrative example. The sadhya, 


namely, mithyatva has been defined as sadasattvanadhi- 


karam, wherein asattva is badhyatva. But in shell- 


silver although sattva is not present yet asattva is 


not present because it is badhya or sublated. Thus 


sattva-atyantabhava and asattva-atyantabhava together 


are not found in the illustrative example of shell- 


~ ae 
silver. This means the drgfanta is devoid of sadhya. 


To sum up this part: the first definition of 


mithyatva is open to one defect or the other when 
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interpreted in any possible way. Therefore, the Dvaitin 


concludes it to be unsound, 


So far the objections put forth by Vyasatirtha 
in regard to the first definition of mithyatva formulated 
by Padmapada. Now we shall set forth the arguments of 
Madhusudana in favour of Advaita against these criticisms. 
Madhusudana in the first place argues that the 


meanings of sattva and asattva have not been properly 


understood by the Dvaitin. Sattva is defined as that 


which is not sublated at any point of time. Asattva does 
not mean badhitatva but only means that that which is 
not comprehended as existing either in any place or at 


any time. With this explanation of the terms sattva and 


asattva none of the above criticisms would hold good. 

The first interpretation suggested by Vyasatirtha namely, 
sattvavisigta-asattvabhava is not acceptable to the 
Advaitin even. The second interpretation, namely, 
sadasattva-anadhikarapatva is, however, acceptable but 


it would not result in the defects shown by the Dvaitin. 
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We have pointed out earlier, that it would lead 
to the violation of the law of contradiction (vyaghata). 
Such a defect would occur only if asattva is defined 


as the negation of sattva and sattva is defined as the 


negation of asattva. But for the Advaitins, asattva as 
explained earlier is only the 'non-presentation in 
any substratum'. A hare's horn or a flower sprung 


57 
from the sky is never presented in a substratum. 


As to the contention of the Dvaitin that sattvat- 
yantabhavavisigfasattvatyantabhava is the meaning of 
eee and hence the absence of sattva 
and the absence of asattva cannot reside in the same subs-= 
tratum since one is pervaded by the absence of the other, 
Madhusudana replies as follows: horeseness (asvatva) is 
pervaded by the absence of cowness, that is where 
there is horeness there is absence of cowness; in 
the same way cowness also is pervaded by the absence 
of horseness, that is, wherever there is cowness 
there is absence of horseness. Yet both the absence 


of cowness and the absence of horseness do reside in 
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the same substratum, that is, in a camel. Thus although 


sattva is pervaded by the absence of asattva and asattva 


is pervaded by the absence of sattva, both sattva and 


asattva could be negated in the same substratum, namely, 


58 
shell-silver or the world. The point that is of impor- 


tance here is sattva and asattva are only contrary terms 


like asvatva and gotva but are not contradictory terms and 


hence they both could be negated in the same substratum, 


It comes to this that even if sadasattvanadhi- 


karapatva is interpreted as sattvatyantabhavavisigta- 


sattvatyantabhava, it would not violate the law of 


contradiction. The world could be mithya in the sense 


that it is the substratum of sattvatyantabhava and 


asattvatyantabhava. 


We have said that the acceptance of the second 
alternative, namely, sadasattva-anadhikarapatva would 
result in the defect of arthantara according to the 
Dvaitin. According to the Dvaitin such a defect occurs 
because Brahman although devoid of sattva, yet is 


regarded as sadsvarupa, similarly the world although 
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is devoid of sattva and asattva could be considered 


as of the nature of sat. Hence it is not mithya. 


Madhusudana answers this by saying that these two 


instances stand on different footing. That Brahman 
although free from any attributes is of the nature 
of sat is supported by Sruti-pramapa. The Advaitins, 


point out that there is no sruti text to support the 


view that the world is of the nature of sat. If it is 
said that the experiences of the form 'the table exists! 
'the pot exists' etc., testify to the nature of sat in 
the world then Madhusudana objects it by saying that 

it goes against the law of parsimony Sivek Accor- 
ding to the Advaitins Brahman alone is sat. All the 
other objects of the world are superimposed upon 
Brahman. The objects derive their existence and mani- 
festation from Brahman = the underlying consciousness, 
Hence the objects of the world appear as existing. 
Apart from the existence of their substratal principle, 
they do not have any independent re ee is 


how the Advaitins explain the world as existing. On 
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the other hand the Dvaitin holds the view that the 
world is sadrupa itself. It emerges from the above 
that there is no defect of arthantara for the Advaitin 


as pointed out by the Dvaitin. 


With regard to the second definition of mithyatva 
framed by Prakasatman, mithyatva consists in an object 
becoming the counter=positive (pratiyogi) of its 
absence or negation in a substratum where it appears 
(pratipanna) in the three divisions of time = past, 
present and future. Now Vyasatirtha raises three 
questions as to the exact nature - negation of the 
(erroneous) entity. He suggests three alternatives 


which are as follows: 


(i) the negation of a superimposed entity 
is real or paramarthika (or) apparent or 


pratibhasika (or) empirical or vyavaharika. 


If the negation of the superimposed entity 
namely, the world in Brahman is absolutely real then 


we may have to admit two realities one Brahman and the 
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other = the negation of the world. Hence non-dual 
nature of Brahman would be nora negation of the 
world is admitted as apparently real, then it implies 
that the world which is negated is not really negated, 
In other words the world is real. This position goes 
against what is intended to be proved by the Advaitin, 
namely, the mithyatva of the world. Hence it results 
in arthantara. Further the reality of the world already 
accepted by the Dvaitin would again be proved by the 
Advaitin. The world is admitted to be real by the 
Dvaitin and the Naiyayika-s. From their stand-point, 
the admission of reality of the world by the Advaitin, 


os 62 
would result in the defect of siddhasadhana. If the 


third alternative that the negation of the world is 


empirical is maintained, then the world cannot possess 


empirical reality. The latter consists in not being 
sublated by any knowledge other than the knowledge of 
sages te negation of the world is empirical then 
it must be negated only by the knowledge of Brahman. 


Likewise the world being empirical also would be 
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_ negated only by the knowledge of Brahman. Thus both 
the world as well as the negation of the world, in 
order to be treated empirical, must be sublated only 
by the knowledge of Brahman. This, however, is not 
possible, because if the negation of the world is 
negated, then the counterpositive of the negation of 
the world, namely, the world also cannot be negated 
at the same time. It follows from the above that the 
world would remain without being negated by the know-=- 
ledge of Brahman. Hence the world cannot be treated 


empirical. 


Madhusudana replies to the above question in 
the following manner in his Advaitasiddhi. He says 
that the world is totally negated in Brahman where 
it appears and this negation can either be absolutely 
real or empirically real. If it is taken to be abso- 
lutely real it would not go against the spirit of 
Advaita that Brahman alone is ee It is because 


the negation of the world is not a reality apart 


from Brahman but it is identical with Brahman. 
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Madhusudana favours the view of the Prabhakara-s that 


the absence of something is identical with its substratum. 


This position of the Advaitin would invite the 
following difficulty. If negation of the world is 
identified with Brahman, then when all the objects are 
manifested, their negation also would be manifested. 
But this is not correct. The Advaitins answer this by 
saying that Brahman serves as the substratum of the 
superimposition of the world that is manifested as 
sat and not as the negation of the world. It is with 
this in view the scripture states 'when all objects 
are manifested Brahman also is manifested'. Thus it 
may be seen that Brahman is referred to in the 
scripture as manifesting only as sat and not as the 


negation of the world. 


Dharmarajadhvarindra in his Vedanta Paribhaga 
anticipates a pertinent question in this connection. 
In order to account for the illusory nature of silver, 
if the definition insists upon the negation of shell- 


silver in the three divisions of time = past, present 
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and future, then it would result in the admission of 
the non=manifestation of silver at the time when it 

was mistaken to be so. Hence, the sublating cognition 
also must be of the form 'Now this is not silver! and 
not as 'This is not silver’. A pot which is black in 
colour prior to baking is referred to as 'Now this is 
not black', after it is baked. In the same way, we must 
have the usage 'Now this is not silver', when silver is 
sublated. The Advaitins answer by saying that in the 
case of the erroneous cognition of shell as silver, 
silver which is apparently real and thereby is admitted 
as manifested at the time when it is erroneously perce- 


ived, is not negated as such. It is only silver in its 


aspect of possessing laukikaparamarthikatva or vyava- 


harikatva that is negated. Hence even when it is said 
'This is not silver! it only means the negation of 
silver which is empirically real. This implies the 
manifestation of apparently real silver at the time 
when it was siteudoal, “Wide line of explanation may 


be extended in the case of the negation of the world 


in Brahman. The world is empirically real and when it 
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is negated in Brahman it could be negated in the aspect 

of possessing paramarthikatva. The point that is intended 
to be conveyed is when it is negated in Brahman as 'Not this, 
Not this! it means that it is not real like Brahman. To the 
question a world which has only vyavaharikatva 
could be negated in the aspect of possessing paramarthi- 


katva, the latter being a vyadhikarapadharma, the Advaitins 


assert that there is no defect in doing so. Hence the world 
could be empirical while its negation could be in its aspect 


of possessing paramarthikatva. 


The third definition of mithyatva that illusory 
are those objects which are sublated by knowledge, advo- 
cated by Prakasatman as another definition suffers from 
the defects ie dete and fe ag may be explained 
as follows: the Nyaya Vaisegika school admits that special 
qualities such as knowledge, desire, happiness etc., arise 
in the self through the relation of ictccrce, ack also 
admit these qualities to be momentary (kgapika) in nature. 


Momentariness of an entity, according to them consists in 


becoming the counter-positive of the destruction that would 
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take place in the third moment of the rise of that 
stiles. aaah in this light the qualities of the 

self get destroyed in the third moment of their origi- 
nation. There is a maxim to this effect that the 
special qualities present in an all-pervasive substance 
which has the fitness to come within the range of perce- 
ption, would get destroyed by another special quality 
of the same kind or a different ee. ron knowledge 
etc.e, which are special qualities would get destroyed 
by another knowledge that may arise subsequently in 

the self. Hence the definition of mithyatva framed 

by Prakasatman would be exactly applicable in the case 


of the special qualities of the self. Therefore, they 


are to be treated as mithya. But the Nyaya Vaisegikas 


do not subscribe to such a view. In spite of the prece- 
ding cognition getting destroyed by the subsequent one, 
it is only treated by them as real. Further the defini- 
tion would be partially inapplicable as it would not 
apply to the objects of the world like a pot or a cloth 
which are treated to be illusory by the Advaitins. A pot 


is not destroyed by a cognition. It only gets destroyed 
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by a physical stroke with a hammer or so. The defini- 
tion of mithyatva therefore is inapplicable to objects 


71 
like pot etc., which are illusory. 


The Advaitin might say that the definition when 
refined as jnanatvena jnananivartyatvam then there 
would not arise the above defects. This means that 
mithyatva or illusoriness consists in being destroyed 


by a cognition only in its aspect of possessing jnanatva. 


The succeeding cognition, no doubt, destroys the prece- 
ding cognition. But the succeeding cognition does it not 
destroy the earlier cognition in its capacity of being 
a cognition, but only by virtue of its being a special 
quality of the same self wherein it occurs. Therefore, 
the preceding cognition is not to be treated mithya 
because it is destroyed by the succeeding cognition. 
Thus the definition is not over-pervasive as the Nyaya 
Vaisegika school contends. Pot etc., are provisionally 
real according to the Advaitins. And they are known 

to be illusory only when there arises the knowledge 

of Siecitenntte a word nivartyatva in the present case 


should not be understood in the literal sense of deste 
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ruction but only in the sense of sublation. Thus since 
objects like pot etc., which are known to be sublated 
by the knowledge that they are not real, the definition 
certainly applies to those objects and hence there is 
no avyapti. Thus the third definition of mithyatva is 


to be understood as jnanatvena jnananivartyatva. 


The fourth definition framed by Citsukha, states 
that illusoriness of an object consists in its absolute 
negation in the very substratum wherein it appears to 
exist. This definition is applicable in the case of 
kapisamyoga which is an avyapyavrttipadartha. The Nyaya 
school admits samyoga as an avyapyavyttipadartha (parti- 
ally=pervasive) because it becomes the counter-positive 
of its own absence that co-exists along with See Been 
example, contact of monkey exists at the top of the 
tree. In the same tree there exists the absence of the 
contact too in its trunk. Thus kapisamyoga or contact 
of monkey is the counter-positive of its absence that 
exists in the trunk of the tree. Hence it is avyapya- 


vptti. The definition of mithyatva outlined by Citsukha 


exactly applies to kapisamyoga which is an avyapyavrtti- 
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padartha and hence it is to be treated mithya. But 

the Naiyayika-s do not treat it to be so. Hence from 

the stand-point of the Advaitins the inference which seeks 
to prove mithyatva defined above would only prove an 
avyapyavyttipadartha which has already been admitted 

by the Naiyayika. Thus there arises the defect of 
siddhasadhana. For the Advaitins, however, it would 
result in establishing what is not desired (anabhila- 


gitasiddhi). It is called arthantara. 


Dharmarajadhvarindra in his Vedanta Paribhaga 


therefore, includes the term yavat in the definition 


to ward off the overeapplicability of the definition 
in kapisamyoga. According to the Advaitins there is 

no factor known as avyapyavpttipadartha. If an object 
exists somewhere then it exists there by pervading 

its substratum. Where the contact of monkey exists, 
namely, the top of the tree, there, its absence does 
not exist. The substratum of the contact of monkey is 
not the tree but the part of the tree which is the top 


portion. There its absence does not exist. Hence avyapya~ 
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vyttitva which is presence of an object in the substratum 
of its absence cannot be had in the case of contact of 
monkey. With this in view Dharmaraja states that the know- 
ledge of the superimposed entity could be considered 
erroneous, provided it becomes the counter-positive, for 
its absence that would exist in all the places, that is 
where there is absence of contact, as well as presence of 


contact. The form yavat stands for the place where there 


is contact of monkey as well as its absence. Since absence 
of contact exists only in the trunk of the tree, it cannot 
exist in the same place where there is the contact of 
monkey, that is, at the top. Thus if one is able to speak 
of kapisamyogabhava in the top of the tree itself, then 
there may arise the defect of ativyapti and arthantara as 
anticipated by the fieivaytke-e."* But it is not so. In the 
case of shell-silver, however, there is absence of silver 
or silver is negated in the same shell wherein it appears. 
Thus silver becomes the counter~positive of its negation in 


the same substratum where silver appears and this accounts 


for viewing shell-silver as mithya. Hence according to 


Dharmara ja the definition of mithyatva is: 
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svasrayatvabhimata yavannigtatyantabhava- 
gene CO RT a a 


pratiyogitvam. 
The word abhimata is given to ward off asambhava in 
the genuine case of shell-silver. Never indeed could 
silver exist in shell at any point of time. Shell is 
only thought of as the substratum of siilverdue to some 


defect in the sense of sight. The word svan stands for 


shelle-silver., And that which is thought of as its 
substratum is shell. And therein, absence of silver 
is cognized. Thus shell-silver becomes the pratiyogi 
for its absence that exists in the shell. Hence it is 


mithya. 


Earlier we mentioned that this fourth definition 
appears similar to the first definition formulated by 
Prakasatman. A close observation would reveal that the 
substantive and the adjective of the first definition 
have changed their places in the fourth definition. 
Hence the definition under consideration is to be 
interpreted to mean that, as illusory which appears 
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in the locus of its eternal negation. Thus an entity 
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is false because in each and every locus where that 
entity appears there is the eternal negation of that 
entity. Here the appearance of the entity is vyapya 

and its eternal negation is vyapaka. The second defini- 
tion, on the other hand states that an entity is false 
because wherever there is absolute negation of that 
entity there is the appearance of that entity. In this 
case the absolute negation of that entity is vyapya 

and the appearance of that entity is vyapaka. Therefore, 
the fourth definition is not a repetition of the second 


definition. 


The fifth definition of mithyatva formulated 
by Anandabodha sanctions illusoriness to all the 
objects of the world which are distinguished from 
Brahman which alone is sat. This definition would 


result in the acceptance of absolute non-entities 


such as hare's horn etce, as mithya. Hence the phrase 


sattvena pratiyamanatva is to be added in the defini- 


tion. Since hare's horn etc., which are asat would 


never be presented in our cognition as sat, there is 


no ativyapti. 
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Thus, Madhusudana has proved all the charges raised 
against the five definitions of mithyatva as baseless 


and treats them as sound definitions. 


5. Mithyatva - Real or False 


As against the conclusion of Madhusudana that the 
world is illusory, Vyasatirtha raises the question as to 
whether illusoriness predicated of with reference to the 
world is false or cal, ee either of the two alternatives 
there are difficulties. If the illusoriness of the world 
is false then reality which is admitted by the Dvaita 
school in the world becomes true. Then there would be 
two real entities - one Brahman and the other the reality 
of the world. And this is against the spirit of Advaita 
that reality is one only. To obviate this difficulty if 
the Advaitin considers falsity of the world to be real 
then also the above criticism would apply. Vyasatirtha, 
therefore, concludes that the Advaitin cannot explain 
satisfactorily the nature of mithyatva, His criticism 
may be summed up as = 


mithyatvam yadi badhyam syat jagat satyatvam 


apatet 
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mithyatvam yadyabadhyam syat sadadvaita- 


mataksgatip 


Madhusudana answers that in the first place falsity 
of the world as real is not at all favoured by the 
Advaitin. However, if it is accepted as false then the 
question that has been raised by Vyasatirtha remains to 
be answered. He states that falsity is admitted to be 
sublated by the knowledge of Brahman. Hence it is empiri- 
cally real like the world. And the reality present in the 
world is not empirical reality, because reality and falsity 
possessing same level of reality cannot co-exist in the 
same substratum. Hence reality present in the world is 
taken to be apparent (pratibhasika). Thus falsity and 
reality belonging to two levels of reality could co-exist 
in the same substratum, namely, the world. And, since 
reality that is known to be present in the world is 
only apparent, the view that Brahman is the only reality 
remains uncontradicted. Even if falsity and reality are 
accepted to belong to the same level of reality, namely, 


vyavaharika, when the world is sublated by the knowledge 
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of Brahman, the two features of falsity and reality 
will be removed. Thus when falsity is sublated its 
reality too is sublated. Thus there would arise no 
question of ante Wanita true, so that we may give 
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up the view that Brahman is the only reality. 
6. Grounds of Mithyatva 


The Advaitins have adduced four grounds to prove 
mithyatva. They are dpsyatva (perceptibility) jagatva 
(insentience) paricchinnatva (being limited by space, 
time and other entities) and amsitva (the state of 


being an amsin or whole). We shall briefly explain 


them along with some objections raised by Vyasatirtha. 
Vyasatirtha suggests six possible meanings in which 
the word dpsyatva could be interpreted and they are: 
vrttivyapyatva, phalavyapyatva, sadharapa, kadacit 
yen Hitt cidvigayatva, svavyavahare svatiriktasam 
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vidantarapekganiyatig and asvaprakasatva. 


The process through which empirical cognitions 
arise, Advaitins explain in the following manner, 


The sense of sight for example, gives rise to the 
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mental state in the form of pot which by being ‘inspired 
by the reflection of consciousness in it, removes the 
tulavidya present in the consciousness conditioned by 


pot. Thus pot comes within the range of vrtti. Hence it 


is vpttivyapya. Further, the consciousness-element in 
the blend of the mental state and the reflection of 


consciousness therein which is termed phala comes into 


contact with the object and thereby manifests it. Thus 


pot comes within the range of phala. It is phala vyapya 


also. In the case of Brahman, the Upanigad-s give rise 
to the mental state. And Brahman - the pure conscious- 
ness gets reflected therein. The blend of the mental 
state and the pure consciousness is termed the know- 
ledge of Brahman. The mental state inspired by the 
reflection of Brahman in it removes mulavidya. Thus 

it may be known that Brahman comes within the range 


of vyrtti. When avidya is removed Brahman manifests 


of its own accord. It is not revealed by the reflection 


of consciousness (phala). Thus Brahman comes within the 


range of vrtti and not of phala. As it does not come 
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within the range of phala it does not become an object. 
From the above it follows that Brahman is vpttivyapya. 
In other words vrttivyapyatva exists in Brahman.°' Hence 
if dpsyatva is taken to mean vrttivyapyatva, it would 
be applicable even to Brahman. The latter, being the 


substratum of sadhyabhava, namely, mithyatvabhava, the 


presence of the hetu dpsyatva of the form - vytti- 


vyapyatva would result in the defect of vyabhicara. 
For this very same reason, the third alternative of 
dpsyatva in its general aspect (sadharapa) also must 
Se HeeseeerES present in cadeetan, wine is open to 
vrttivyapyatva in its specific aspect - as the generic 
is included in the specific. If vrttivyapyatva is not 
accepted in Brahman then the Vedantic texts which en- 
join ‘sravapa etc., in order to realise Brahman would 
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become futile. 


Drsyatva cannot be interpreted as phalavyapyatva 
which we have explained above, because phalavyapyatva 
would not cover the case of knowledge of the past and 
future entities, with which there is no possibility of 


any vprtti followed by the reflection of consciousness 
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therein. They cannot be brought under yogipratyakga 


84. 
even as Citsukha himself has ruled out the possibility. 


Further phalavyapyata is of no use in explaining 
perception of happiness, perception of ignorance, mind 
and its attributes and shell-silver etc. Thus there would 
arise the defect of bhagasiddhi, and shell-silver the 


illustrative example, would not possess the hetu of 


this type. Hence it would be sadhanav ikala.©? 


According to the fourth alternative dpsyatva is 
drgvigayatva. When this is admitted there would arise 
vyabhicara for the inferential argument which proves 
mithyatva with the ground - dpsyatva of the present 
interpretation. It is because pure consciousness unknown 
hitherto certainly admits of being known through the 


Vedantic texts. Thus the hetu - dpsyatva is present in 


Brahman which has the absence of sadhya. Hence there is 


_ 8&6 
vyabhicara. 


The fifth alternative of dpsyatva namely, svavya- 


vahare svatiriktasamv idantarapekganiyatib also is in- 


admissible. The Dvaitins argue that the Advaitins refer 
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to Brahman as. self=-luminous, one without a second, of 
the nature of bliss. Thus if Brahman is known it will 
be known as associated with the above features. Hence 
in order to know Brahman, one has to know what is self- 
luminosity, etc. Thus the knowledge of Brahman stands 
in need of some other knowledge. Hence dpsyatva of 
this kind of explanation is present in Brahman - which 


7 =. Re 
possesses absence of sadhya.e So there is vyabhicara. 


The sixth objection, namely, asvaprakasatva also 
is untenable. It means the absence of svaprakasatva. 
The latter is defined as avedyatve sati aparokgavya- 


vaharayogyatva. The term avedya means the absence 


of phalavyapyatva. The absence of svaprakasatva 


which is the hetu, is not present in shell-silver 


which is the illustrative example. Hence it is 
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called sadhanavikala. 


Mad busudana answers that there would not arise 
vyabhicara if dpsyatva is taken to mean vpttivyapyatva. 


It is because when it is said that Brahman is vptti- 


vyapya it refers only to Brahman endowed with attributes 


(upahita); hence it is mithya and so the presence of 
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the hetu in it is desirable. The Pure Consciousness 


(suddha), however, is not dpsya. The Mupgaka text 


, 89 
yattadadresyam negates drgyatva in pure Brahman. It 


might be asked that the text of Brahmasiddhi - 
sarvapratyayavedye' smin brahmarupe vyavasthite 


contradicts the above view because it refers to 
Brahman as object of knowledge. Madhusudana clarifies 
this by saying that the statement sarvapratyayavedya 
refers only to Brahman endowed with attributes and 
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not suddha. 


Brahman is not phalavyapya and hence dpsyatva 
could mean phalavyapyatva. Since Brahman is not 
phalavyapya, the interpretation - sadharapa which 


includes both - vpttivyapyatva and phalavyapyatva 


is not present in Brahman. 


Madhusudana defines dpsyatva in a different 


manner, namely 'being the object of cit! (cidvigaya- 


tvam). That is to have relation with cit by some 


meanse Consciousness being free from difference can- 
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not have any such relation which presupposes differences. 
Objects other than absolute nothing are superimposed upon 
the consciousness and hence they have relation with it. 

Thus there would not arise lack of correspondence in abso- 


91 
lute nothing. 


Drsyatva may also be defined as consisting in the 
expectation of the consciousness for its manifestation. 


The word samvit stands for the consciousness manifested 


by the object or by the vrtti. It may even mean pure 


consciousness. Thus in the case of empirical cognition 


of pot etc., supra-sensible objects like dharma and 


adharma, objects that are manifested by the witness- 
self, alone, which are manifested by the consciousness, 


there would not arise any defect. 


The last and final explanation of the term dpsyatva 
as absence of self-luminosity (asvaprakasatvam) is given 
by Citsukha. We have explained that absence of self- 


luminosity constitutes asvaprakasatva. Svaprakasatva 


also we have explained that which is not capable of 


being cognized (avedyatve sati) and that which has the 
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the fitness to be the object of immediate knowledge 
(aparokgavyavaharayogyata). This definition is appli- 


cable to avidya and its product, mind and erroneous 


objects like shell-silver etc. Madhusudana argues that 
the meaning of the term aparokgavyavaharayogya means 
that which has the fitness to be the object of the 


mental state that sublates ignorance. Avidya and its 


product, mind and erroneous objects never become the 


object of the mental state that sublates avidya. So 


they do not fall under the purview of the definition 
of svaprakasatva. It comes to this that the empirical 


world, avidya and the apparently real objects like 


shell-silver are signified by the word dysya as they 


are not self-luminous. However, the hetu-dpsyatva of 
the form asvaprakasatva is to be prefixed with the 


expressions - paficamaprakaravidyanivyttibhinnatve 


sati tucchabhinnatva to ward off vyabhicara in avidya- 


nivytti and absolute nothing. Since sadhya = mithyatva 


stands for objects other than sat, there would not arise 


a fe 93 
the question of vyabhicara in tuccha and avidyanivytti. 


RanesAt Cinchiven 


204 


It may be noted, that avidya-nivrtti as belonging 


to fifth category is not accepted by Madhusudana and 
he merely records the view of the earlier preceptor. 


To sum up this part: in regard to the hetu- dpsyatva 


the criticisms levelled against the Advaitin are only 
due to misinterpretation of the definitions of dpsyatva. 


Excepting phala-vyapyatva all other definitions of 


dypsyatva hold good. 


We shall now explain the second ground - jadatva - 
insentience. That is, the world is false on the ground 
of being insentient. The Dvaitins argue that the word 
jagatva may be interpreted in three possible ways in 
this context. They are (i) ajnatrtvas; (ii) ajnanatva 
and (iii) anatmatva. The first alternative is untenable 
because ‘I! (ahampadartha) which falls under the sub sect 
of inference (pakga) being the knower cannot be treated 
illusory. Moreover the pure self not being the knower, 
there would arise vyabhicara in a. ee second alter- 
native also is not correct. Knowledge according to 


Advaita is only consciousness reflected in the mental 


state. Neither the vrtti by itself, nor even the pure 
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consciousness could be considered as knowledge. If we 


interpret 'insentience' as ajnanatva then hetu would be 


applicable to consciousness. Hence there would arise 


vyabhicara. 


The third alternative also stands discredited 
because atmatva or self=hood cannot be determined. In 
the first place it is not a universal as atman is admitted 


96 » 
to be one only. A factor whose substratum (asgraya) happens 


to be one only cannot be treated as Universal. This is 
the view of the Naiyayikas. Although the individual souls 
are said to be different, atmatva cannot be a Universal. 
It is because the state of being individual soul itself, 
being illusory it cannot explain real self-hood. Atmatva 
cannot be interpreted as of the nature of bliss even, 
because it would be over=applicable in the pleasure 
arising from sensory = objects. Hence the ground jadatva 


cannot prove mithya. So far the view of the Dvaitin. 


Madhusudana refutes all the charges by saying 
that excepting the first alternative the other two are 


tenable, It is but logical to admit that insentience 
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means ajnanatva. This cannot be applied to the self 
because knowledge which is of the form of the self is 


defined as luminosity indicated by the objects (artho- 


palakgitaprakasa). There is no loss of this even at 
the time of Lpiscmciitees.” may be noted here that the 
Advaitins make a clear distinction between svarupa jnana 
(Brahman as knowledge) and vrttijnana (knowledge of 
Brahman). The Dvaitins advance their argument on the 
basis of the second interpretation, namely, vrttijnana 
or knowledge of Brahman. Madhusudana clarifies the word 
on the basis of the former interpretation and defends 
the Advaita position. The third ground atmatva even if 
interpreted as of the nature of bliss, would hold good. 
It is because the worldly pleasure in reality is the 
same eternal bliss, with Brahman manifest in limited 
conditions. These conditioning adjuncts are created 

and destroyed, but the unconditioned bliss remains as 


99 
it is. Thus insentience is proved to be a proper ground. 


The third ground = paricchinnatva, says Vyasatirtha, 


cannot also prove mithyatva. Paricchinnatva or limitation 
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could be of three kinds, namely, limitation by space, 

by time and by objects. When an object exists in a 
particular place but is not existent in another place, 
then that object is said to be spatially limited, as 

it becomes the counter=-positive of its total non- 
existence in another place. If an object exists in a 
particular time but ceases to exist for the time to 
come, becomes the counter-positive of its later 

absence, this is known as temporal limitation. To be 
limited by objects is to become the cohen tmetvtyve 

of the mutual non-existence (anyonyabhava errr 
Objects of the world, become the counter=positive of all 


these kinds of non-existence like shell-silver and hence 


they are mithyae 


He argues that this definition is applicable to 
the self. That is, the self is the counterpositive 
of total non-existence through the relation of inher@énce 
as it is not inherent in anything, like athe ae 
‘limitation by time' is treated as the ground, it 


would be inapplicable to ajnana which is beginningless 


and it would be over=pervasive in ether etc., because 
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they are not the counter-positive of their absolute 

non-existence. The Nyaya-Vaisegikas admit ether, time 
etce, as eternal ete If ‘limitation by objects! 
is taken as the ground then there ardien vyabhicara in 


atman because being different from insentient objects 


it becomes the counter-positive of mutal non-existence. 


co 103 
Otherwise atman would become insentient. 


Madhusudana answers this by saying that these 


definitions could never be applied to atman because 


absolute noneexistence and mutual non-existence are 
said to be of the same status as that of the countere 


positive. But atman, being the ultimate reality its 


non-existence is only apparent and not of the same 
status as the aie eek ee, Mad husudana 
emphasizes is that limitation by space and by objects, 
requires that non-existence and its counter-positive 
must have same ontological status. ° In the case of 
ether, both its absence and its counter=positive have 


same status or they belong to the same level of reality, 


namely, empirical reality. In the case of ajnana too, 


Ratest Chiachivetn 


209 


the same line of explanation could be extended. Hence 


both ajnana and akasa are subject to limitation by space 


T06 
and time’, 


It may be objected that ether is eternal and its 
non-existence cannot be predicated on the basis of the 


text = akasavatsarvagatasca nityap, where ether is 


referred to as eternal. Hence the fallacy of svarupa- 


siddhi remains as it is. Madhusudana answers that on 


the strength of another gruti text = tasmadva etasmadat- 


mana akagap sambhutap, it has to be accepted that ether 


came into existence at the time of creation. Hence it is 


not eternal. In the Sruti text akasavat etc., ether is 


compared to the self only on the ground, that like the 


self, ether also is all-pervasive. Hence there is not 
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the defect of svarupasiddhi. As stated earlier, the 


Sruti text ato'anyadartam speaks of destruction of all 


108 
entities excepting Brahman. Thus paricchinnatva could 


serve as a ground to prove mithyatva. 


Apart from these three grounds Madhusudana refers 


to the ground advocated by Citsukha, namely, amsitva. 
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Citsukha in his Tattvapradipika has proved the 


mithyatva of the world on the ground that it is an 


amsin. The inferential argument is as follows: 


eer 


The cloth standing for the whole world is the 
counter=positive of its absolute non-existence 
in its cause = the threads; 

it is because it is an amsin, like another 


109 
cloth. 


The term amsitva means the state of being an avayavin 

or an effect. This ground exists in a cloth other than 
the present one. That cloth does not exist in the 
threads which constitute the cause of the present cloth. 
In other words, the other cloth is the counter-positive 
of its absence in the threads - the cause of the present 
cloth. From this we can deduce an invariable relation of 


the form wherever there is amsitva, there is the state 


of being a counter=-positive of the absence existing in 


the present threads 


The term etatetantu means the threads which 


serve as the cause of the present cloth. The absolute 
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non-existence that is present therein is the absolute 
non-existence of another cloth. This ‘another cloth! 

is thus the counter-positive of the absolute non-exis- 
tence’, It comes to this: just as another cloth, on the 


ground of its being an amsin is the counter=positive 


of its absence in the threads that serve: as the cause 
of the present cloth, in the same way, the present 


cloth also, on the ground of its being an amsin is 


the counter=positive of its absence in the threads 
which serve as its cause. To explain: the present 
cloth is not present in the threads in which it 
appears. This is peautaely the criterion of mithyatva. 
In this way, pot and other objects are to be taken 


as paksa of the inferential argument and are to be 


viewed as mithya. 


Vyasatirtha has pointed out several objections 
to the above inferential argument. Madhusudana rejects 
them after a critical examination, and proves the 


soundness of the above inferential arguments. 
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To sum ups all the four grounds proposed by the Advaitins 
namely, dpsyatva, jagatva, paricchinnatva and amsitva, to 
prove the illusoriness of the world, have been theroughly 
analysed by Vyasatirtha and Madhusudana concludes that all 


of them could serve as sound reasons. 
7. Concept of Bheda or Difference 


In the beginning of this chapter while explaining 
the term prapanca Pa referred to the five-fold differences 
admitted by the Dvaitins. We shall examine this concept 
now. There is difference between one released soul and 
another even in the state of liberation, each one retain- 
ing its individuality. Now what is meant by the term 
'difference'. The fact that one object differs from 
the other is presented to us. Difference, hence cannot 
be ignored. The Nyaya-Vaisegikas, consider difference 
as mutual non-existence (anyonyabhava) between two 
objects. For example, pot is negated in a cloth. This 
means pot does not exist in cloth through the relation 
of identity as pot is identical with pot a 


non-existence alone is referred to as bheda. The difference 
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that exists between a pot and a cloth (say) could be 
expressed in the following wayss (1) Pot and cloth 

are mutually different (ghafapafau parasparam bhinnau)}3 
(2) Pot is different from cloth’ (ghatap patadbhinnap); 
(3) Pot ts not a cloth (ghatap pato na); (4) There exists 
difference between pot and cloth (ghafapatayorabhédah) . 
The Dvaitins argue that none of these cognitions could 
establish difference. In the first place the cognition 
ghafapafau parasparam bhinnau is a complex cognition or 
vigigfajnana. The latter depends upon the cognition of 


the adjectival feature (visegapa). Hence to have the 


cognition ghafapafau bhedavisigtan, we must have the 


knowledge of bheda. Thus to have the cognition of 


mutual difference between pot and cloth, we must have 


the cognition of bheda. Thus there would arise the 


defect of inter-dependence, In order to have the 
cognition ghafap pafadbhinnap also, cloth manifests 
as the counter-positive of difference. And only when 
cloth is cognized difference could manifest wherein 
cloth could serve as the counter=positive. Hence here 


also there is the defect of inter-dependence, 
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The cognition ghafaf pafona also cannot prove 
difference. This cognition refers to the negation of 
the identity of cloth in pot. Difference is only 
absence of identity. Identity of cloth is of the 
nature of cloth itself and hence its negation in pot 
could be viewed as atyantabhava or absolute non- 
existence and so there is no proof to maintain it as 


difference, 


The cognition ghafapafayop bhedap refers to the 
dual suffix = ghafapafayop. This is possible only if 
there exists the cognition of difference between pot 
and cloth. However, the difference between pot and 
cloth is sought to be established only on the basis 


of the cognition that pot and cloth are different. 


The difficulties pointed out here in regard 


to the concept of bheda led the Dvaitins to assert 


that difference constitutes the essential nature of 


an object. That is, the difference of cloth in pot 


y ly ip 
is of the nature of pot. This is called dharmi- 


svarupabhedavada. This view is accepted even by the 
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Prabhakara school. The Dvaitins explain this view in 
the following manner. When there arises the cognition 
of pot due to sense contact with it, there does not 
arise any doubt whether it is a pot or not; nor does 
there arise the contrary notion that it is not a pot. 
This, the Dvaitin says, is possible only if pot is 
cognized as different from all other objects of the 
world. And this difference from all other objects of 
the world must be admitted to be the essential nature 
of the pot itself. Thus there does not arise defects 


such as inter-dependence ete. 


It may be objected that if difference constitutes 
the essential nature of an object then the experience 
and the corresponding expression ghafasya bhedaf which 


conveys difference between ghata and bheda would not 


hold good, 


Madhva answers this by saying that the above 
experience and the corresponding expression are similar 
to the experience and the corresponding expression = 
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padarthasya svarupam. The essential nature of an 
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object is the same as the object. It does not differ 
from it. It is only in the expression = padarthasya 
svarupam, the difference between the object and its 
nature is manifested but not in the experience that 

is the basis of the expression. If it is not accepted 
then the experience might have to be treated as erron- 
eous, because it comprehends difference between the 
object and its nature which does not exist. It can- 

not be treated as erroneous in view of the fact that 
there is no sublating cognition, subsequently. Similarly 
experience could comprehend identity between the object 
and difference. But when it is communicated then the 
genitive suffix is used. Although Madhva admits 
difference as identical with the essential nature of 
the object (dharmi) yet, he adds that this identity of 
the difference with the object is a special type of 
identity which provides for an occasional distinction 
between the two. Madhva explains this relationship by 
means Of the concept of visega. Thus while the 


Dvaitins consider difference as the essence of an 


object at the same time provides through visega the 
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“means of distinguishing the difference from the object 
as such. Hence it is referred to as savisegabhinna- 


dharmisvarupabhedavada. 


To sum up: difference constitutes the essential 


nature of an object. It is real. 


We have so far explained the logical grounds 


on which bheda has to be admitted. As against the 


Advaitin's view that the sruti texts convey none 


distinction between the Supreme Self and the inner- 
self, the Dvaitins assert difference between the two. 
And this difference is real. Madhva states in his 


Vigputattvanirnayas® é 


'God is real, the jiva-s are real, their 


difference is real, their difference is 


113 
real, their difference is real', 


According to the Advaitins difference although 
cognised is not real. Since this concept is riddled 
‘with contradictions it is admitted to be false. Thus 


it is prasiddha but it is not pramapasiddha. Vimuktatman 
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states that it is true that there exists the cognition 
of difference, hence the usage. But its source only is 


114 
not known, 


8. The World = Dvaita View 


As regards the status of the world the view of 
the Dvaitin is diametrically opposed to that of Advaita. 
We have explained in the foregoing pages that world 


according to Advaita is mithya. But the Dvaitins 


emphatically deny this stand of the Advaitin and asserts 
that the world is real. While the Advaitins prove 
mithyatva in the world on the grounds dysyatva etce, 
this inferential argument is vitiated by another 
inferential argument. There in the absence of mithyatva 
(mithyatvabhava), namely, satyatva is sought to be 
established in the world on different grounds, namely, 
pramitivigayatva, (presentability in valid knowledge) 
desakalasambanditva (relation to time and space) and 
practical efficiency (arthakriyakaritva). The world is 


real, says the Dvaitin as it possesses these criteria. 
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In the first place the physical world is given to 
perception which is a means of valid knowledge. Whatever 
is known through any of the pramapa-s is real. Pratyakga 


pramapa is not inferior to sruti. Even the Upanigadic 


texts which describe the evolution of the world are to 
be taken as conveying the reality of the world. Hence 
by being the object of perceptual knowledge the world 


is real. 


While the Advaitins affirm that stat whieh has 
limitation by space and time is not real, the- 
inferential argument which proves mithyatva on this 
ground according to the Advaitin seeks to prove the 
absence of mithyatva in the world according to the © 
Dvaitin. The latter holds that anything related to 
time and space must be real. What is real need Hot 
be eternal and all-pervasive,. That which is not at 
all related to time and space, like the hare's horn 
is non-real. In spite of the changes that take place 


in the world, it is real. | 
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Since illusory silver does not have practical ? 
efficiency it is not real. Hence it is implied that 
whatever is real has practical efficiency. The world 
has it and hence it is real. Above all the ritualistic 
section of the veda-s would be rendered purposeless, 
if the world were not real, because there would be 
no scope for ethics, Even the scriptures support the 


115 
reality of the world. 


As regards the theory of creation Madhva is very 
much against in attributing material causality to 
Brahman. We have discussed it at length in the 
Second Chapter of the present thesis. Brahman according 


to them is only the efficient cause. 


To sum up: (i) While the Advaitins interpret 
certain Upanigadic texts to convey unreality (mithyatva) 
of the world, the Dvaitins do not admit to be so} 

(ii) Verbal testimony invalidates the cognition of 
reality in the world. Hence the world is unreal for 


the Advaitin; 
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(iii) Advaitins define mithyatva in five different 
ways which have been proved to be sound, after a 


detailed analysis; 


(iv) mithyatva is proved on four grounds dpsyatva, 


jadatva, paricchinnatva and amsitva; 


(v) bheda constitutes the essential nature of an 


object; it is real; the word prapanca stands for 


five-fold differences admitted by the Dvaitin; 


(vi) the world is real for the Dvaitin because it 
has perceptibility, association to time and space 


and practical efficiency. 
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CHAPTER FOUR 


LIBERATION 


1. Liberation - Its Nature and Means - Advaita View 


The signification of all fulfilled desires is 
satisfaction. In ordinary life, the satisfaction that 
results from the fulfilment of desire will be short- 
lived. It is because the deeines axe of the self in 
a partial aspect of its being and not a good for the 
self as a whole. So its fulfilled desire gives rise 


1 
to another desire sooner or later. But liberation is 
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a state characterised by restful peace or absolute 
satisfaction which will be abiding here and will 
appear in its maximum because of the realisation of 
the highest wie, Thus self-realisation or resto- 
ration of the self to its normal condition is regarded 
as one of perfection. It may otherwise be called as 


self perfection. 


We have stated earlier that according to Advaita, 
the individual soul is Brahman with certain characteri- 
stics such as agency etc., superimposed upon it due to 
its false identity with the mind. This false identity 


is caused by the metaphysical evil called avidya. As 


long as the soul is unable to identify its intrinsic 
nature, namely, the pure consciousness it continues 

to feel its finitude. It feels itself estranged 

from Brahman or the Absolute. The soul cannot be 
admitted to have become fully free, until the Absolute 
is realised. The metaphysical evil - avidya could be 
got rid of only through a knowledge of the all-compre- 


hensive Absolute. Thus mokga or liberation according 


to Advaita is a state where the individual soul realises 
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its nature of Brahman freed from the supposed distinc-~ 


tions caused by the illusory adjuncts such as av idya 


3 
etc. Again the identity of the self with Brahman is ~ 
not something to be attained newly. It is already 
there and it only remains to be realised in one's 


experience. The effort to attain mokga consists in 


removing the evil and daes not directly bring it 
about for, when the evil is removed, the self reveals 
itself in all its spiritual splendour. It is with 


this in view Sankara states that mokga is not the 


result of a process (sadhya) but, being ever attained 


\ 
(siddha) needs only to be realised in thought. In his 


celebrated introduction to the commentary on the 

Brahma sutras, entitled Adhyasa=bhagya, Sankara states 
that an inquiry into the entire section of the vedantic 
texts ig solely intended for the destruction of the 


evil called avidya followed by the realisation of the 


identity of the innerself with the supreme self, 


Removal of Avidya is brought about by the 


direct knowledge of Brahman. And the latter would 
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arise from the major texts of the Upanigad~s Like 

tat tvam asi etc. The direct knowledge of Brahman 
that arises from the Upanigades in order to be effica- 
cious in removing avidya requires an aspirant whose 
mind is free from pramapasambhavana, prameyasambhavana 


and viparitabhavana. These are respectively removed 


by Sravapa, manana and nididhyasana. The Brhadarapyaka 
text = 
atma va are drasfavyap srotavyab 


mantavyap nididhyasitavyab 


prescribes Sravana, manana and nididhyasana as the 


(proximate) means to the knowledge of Brahman. 


In order that Sravana etc., may be pursued what 
is required is the cleansing of heart (cittaguddhi) 
which results in the discrimination between what is 
eternal and non-eternal a ee ae 
detachment toward enjoyment of objects here and in 
a hereafter Cee ee ne ee of 
the group of six, namely, control of mind (sama) 


etce, ( Samadisadhanasampat) and an intense desire 
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10 
for liberation (mumukgutva). These are known as four- 


fold aid (sadhanacatugtaya). Of these, the factor 
gamadisadhanasampat consists of sannyasa or renunciation 


of all activities. 


Cittasuddhi results from the performance of karma 


11 


as an offering to God. This is known as Karma-yoga. 


Vyasatirtha contends that the discrimination 
between the eternal and non-eternal consists in nothing 
but the knowledge that the self is eternal and the 
remaining is non-eternal or self is real and the rest 
non-real. Or else it may be said that the result of 


knowledge is eternal; and that of karma is non-eternal. 


He argues that the knowledge that the self is eternal 
would exist even prior to the inquiry into the vedantic 
texts. Hence the texts which enjoin inquiry into such 


12 
texts would serve no purpose, 


‘ 


Raghunatha suri in his Sankarapadabhusapamanswers 
by saying that no doubt one has the notion that Brahman 
alone is real and the rest unreal, yet one's mind is 


clouded by doubts while coming across certain texts of 
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Vedas and Upanigads, wherein Brahman is described as 
endowed with attributes, and free from them,sentences 
which speak of difference as well identity between God 
and soul. Hence one is deluded whether Brahman alone 
is real or the rest also are eet. He the case of one 
who has the grace of God, such doubts are dispelled of 
its own accord. In the case of others, from the instru- 
ction imparted by a trust-worthy person that inquiry 
into the import of the first aphorism would obliterate 
all doubts, and those doubts that follow it would be 
dispelled by the study of the later portion of the 
text. The faith in the instruction received from the 
preceptor culminates in the knowledge of discrimination. 


Thus the inquiry into sastras, becomes necessary to 


obtain the knowledge of discrimination (viveka). It 


is in this way that an aspirant has the firm conviction - 
that Brahman alone is real and the rest are unreal. 

From the above it follows that the criticism by Vyasa- 
tirtha regarding the futility of inquiry into the 


= 14 
sastras stands discredited. 


Rattest Chiachivetn 


228 


The Mupgdaka text - Parikgya lokan karmacitan 
‘s a a, 
brapmano nirvedamayat sanctions detachment as the 
second stage. It is characterised by a sense of de- 


¥ 


tachment towards fruits of karma here or in a here- 


after (ihamtrartha bhogeviraga). This also cannot 

be admitted. According to the basic position of Advaita, 
every object is superimposed on Brahman which is of the 
nature of existence, consciousness and bliss. Every 
object manifests as sat only because it derives 
existence from its underlying consciousness. In the 
same way, it would derive its bliss aspect too. Hence 
the happiness derived by the experience of material 
objects is nothing but the bliss form of Brahman, As 
such there is no happiness or bliss that could arise 
at some point of time. On the other hand being identi- 
cal with Brahman it is evexetintent. Hence if bliss 


experienced from material objects is nothing but 


Brahman there is no possibility of detachment (viraga) 


toward it. Further one who is desirous of liberation 
cannot have any detachment to bhoga which is in no way 


16 
different from liberation. 
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Raghunatha objects this by saying that it is true 
that vigayananda or the bliss that is derived from 
material objects, is identical with Brahmananda or 
Brahman-bliss, yet, the latter is not manifest during 
transmigratory state. In this state there is the 
manifestation of vigayananda. The blisswform of the 
self when reflected in the mental states which arise 
due to the contact of mind with material objects is 
vigayananda. Thus vigayananda is non-eternal and 
hence there is no difficulty in accepting the absolute 


17 
detachment from such a one. 


As regards the last state of four-fold pre- 
requisites, namely, mumukgutva where the aspirant 
possesses an intense desire for liberation, Vyasatirtha 
raises the following objections. He states that 
according to Advaita,mokga or liberation consists ' 
in the total annihilation of avidya. And the latter 


18 
(with its effects) constitutes bondage. It has been 


stated earlier that the removal of a superimposed 


entity is nothing but being reduced to the knowledge 


Ranest AAnehiven 


230 


of its substratal principle. Hence removal of avidya 

is nothing but the knowledge of the substratum, namely, 
Brahman which is eternal and bliss. Vyasatirtha argues 
that Brahman being an ever~existent entity it cannot be 
the object of one's desire. If at all it should become 
sO, it could be in any of the following three ways 

(i) as of the nature of bliss; (ii) as the object of 
knowledge; (iii) as associated with the absence of 


o" 19 
avidya which is equated with bondage. The first expla- 


nation is not possible because it is evereattained 
(nityasiddha) and the implication of this is,being 

an ever-attained entity it cannot be desired to be 
eer Bie The second explanation also is not possible 
because, being self-luminous it cannot be the object 
of tetoteniae eis third view too is not tenable. 
Since concealment by avidya upon Brahman is only 
fancied and not a real one, the absence of conceal- 
ment by avidya could exist even at the time of con- 
cealment. This means that Brahman could manifest as 


a 22 
associated with absence of avidya at all times. 
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Raghunatha answers this by saying that the eternal 
self indicated by (upalakg ita) the mental state in the 


form 'I am Brahman! alone is equated with mokga. And 


that self is essentially of the nature of eternal bliss. 
Here the mental state in the 'I am Brahman! removes the 
ignorance concealing the self. Hence the self as indi- 
cated by or associated with (visig$a) could become the 

object of desire. The question regarding the attainment 


of mokga is only with reference to the vrtti or the 


mental state which is either an indicating factor or 
an adjective. It might be thought that if the indi- 
cating factor gets eliminated then there is a possi- 


bility of moksga getting destroyed. But it is not so. 


Even when a cook desists from the activity of cooking 
he continues to be referred to as a cook. Here the 
act of cooking indicates him to be a cook as distinct 
from others. Thus even after the destruction of the 


mental state which is the upalakgana the state of 
2 


= 


liberation would continue to exist. 
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Vyasatirtha at this stage raises another pertinent 
objection thus: if according to the Advaitins desire 
would hold good even in regard to the eternal self then 
of what form could such a desire be? Is it of the form 
‘Let me get liberated' or 'Let consciousness be’ liberated’. 
The first alternative does not hold good because in the 
state of liberation there is no manifestation of ‘I! 
(ahamartha) according to Advaita. The second expla- 
nation also does not hold good, because there can be no 
desire pertaining to the consciousness-element alone 
without the reference to ahamartha. On these grounds 


au. 
liberation cannot be the desired end for the Advaitins. 


Raghunatha retorts this by saying that in the 
system of Advaita, wherein liberation is possible even 
while embodied, whatever be the form of his desire, 
such a desire is certainly possible in the state of 
his liberation. On the other hand, in the system of 
Dvaita, liberation consists only in reaching the other 
world like heaven etc., wherein there is no body etc., 
for the realised soul to entertain any desire, such 


25 
a desire is unintelligle. 
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To sum up this part: the four-fold pre-requisites 
to embark upon Vedantic study admitted by the Advaitin 
are all impossibilities according to the Dvaitin on 
the grounds mentioned above. But in the view of Sankara 
and his followers they are essential. 


2. Sravapa, Manana and Nididhyasana - The Proximate Means 


The Brhadarapyaka text cited earlier prescribes 
Sravaga, manana and nididhyasana as the means to the 
knowledge of Brahman. Prakasatman in his Vivarapa states 
that sravapa is the principal factor and manana and 
nididhyasana are subservient to < pee in his 
Bhamati considers that nididhyasana is the principal 


2 
factor, while gravapa and manana are subservient to it. 


Prakasatman treats sravapa, manana and nididhyasana as 


of the nature of mental activities. Sravapa is mental 


activity in the form of inquiry into the import of the 


Upanigadie texts which results in the ascertainment that 


Brahman - the non-dual principle is the true import of 


28 
the Upanigad-s. Manana is also a mental activity in 


the form of arguing within oneself with a view to con- 


vince oneself that the import of the Upanigad-s through 
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Vedantic study is valid and is not contradicted by 


perceptual evidence or by the theories of the schools 


29 a 
that are opposed to Advaita. Nididhyasana is conscious 


mental effort in resting one's mind upon the truth 2 
since learnt. It consists in maintaining the stream 


of the cognition 'I am Brahman’ that has arisen from 
Be 
Sravapa and manana. Vacaspatimisra, however, is of the 


31 
view that these three are of the nature of knowledge. 


It has been mentioned that the group of Sravapa, 
manana and nididhyasana are intended to remove from 


the mind of the aspirant pramapasambhavana, prameya- 


—_——— 


sambhavana and viparitabhavana. “ccording to the 


Vivarapa school, knowledge of Brahman arises from 


the major-texts of the Upanigad=s when instructed by 


a compassionate preceptor to a fit aspirant. Thus 

according to Prakasatman and his followers the major 

texts of the Upanigad-s constitute the instrumental 

cause of the knowledge of Brahman, while Vacagpati 
32 


considers mind to be so. His view is based on the 


Upanigadic text such as 'This subtle self is to be 
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realised by the mind!’ - 'This is to be realised by the 
concentred Stl teeta ont 'The self is to be realised 
by mind Stig Vacaspati maintains that the Upanigad-s 
cannot serve as the instrumental cause of the knowledge 
of Brahman in view of the fact that they could give 
rise only to mediate knowledge. Therefore, a formal 
study of the Upanigad-s results in the mediate know- 
ledge known as sravapa. The truth of the Upanigad~s 
when analysed on the basis of reasoning gives rise to 


the knowledge that the Upanigadic teaching is true. 


And this is termed manana which is also mediate in 


nature. Thus mediate knowledge arisen from the 
Upanigad-s which is confirmed by reasoning and is 
maintained continuously, results in the stage called 
nididhyasana. The mind aided by the impressions left 
out by the practice of nididhyasana gives rise to the 
direct knowledge of estan 


3. Is Sravapa Principal to Manana and Nididhyasana? 


Now in the text atma va are dragfavyap srotavyab 


etCe, sravapa is enjoined by restatement of intuition, 


in the form 'It is to be seen', that being fruitful, for 
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manana and nididhyasana declared in the topic of 


Sravapa in proximity thereto, Sravapa is considered 


by the followers of Vivarapa as angi or principal 


and manana and nididhyasana as anga or subsidiaries 


for arriving at the immediate knowledge of Brahman. 
4nd this has been indicated thus by the author of the 


Vivarapas 


"The ascertainment of the word as associated 


with the potency (Sakti) and intention (tatparya) 


is the proximate cause in respect of the appre- 
hension of the object of knowledge, since the 
pramapa is proximate in respect of the apprehen- 


sion of the premeya; manana and nididhyasana, 


however, attain causality in respect of reali- 
sation of Brahman through the channel of produ- 
cing for the mind a concentrated mental state 
generated by the purification of [its] being 
turned [solely] towards the Siaecrnits hence, 
in respect of the proximate cause of the result, 


that is, the ascertainment of the word qualified 
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by intention etc., those which are remote, 
namely, manana and nididhyasana are admitted 
as auxilliaries thereto".2/ 


- 


It emerges from the above that Prakagatman considers 
Sravaga as principal and manana and nididhyasana as sub- 


sidiaries to the immediate knowledge of Brahman. 


This contention of Advaita is rejected by 
Vyasatirtha. He argues that the claim of the Advaitins 
that Sravapa is the principal factor on the ground of 
its being the instrumental cause of the knowledge of 
Brahman is not sound. It is because, on the basis of 
the text 'He realises then, having meditated upon that 
attributeless' realisation is stated to be the result 
of nididhyasana. Hence Sravape and manana are proximate 


ceneereraant 2p 


subsidiaries (sannipatyangam) to nididhyasana. It might 


—— 


be asked that it is only sravapa that is enjoined as it 


alone occurs next in orcer to the statement drasfavyap, 
and hence it is to be taken as the principal. Vyasatirtha 
states that sannidhana or proximity is less powerful than 


33 
linga or significant capacity. Therefore, in the present 


Ranest Anehiven 


238 


case linga or Sravapasamarthya warrants us to admit 


only nididhyasana as the principal factor. Moreover, 


Vyasatirtha adds that the smpti text - 


‘Having heard, reflected and meditated (upon 
that) getting rid of ignorance, erroneous 
cognition and doubts one attains realisation 
of Brahman! 

specifically states that for nididhyasana which results 
in Brahman-realisation, Sravapa and manana respectively 
serve as subsidiaries by removing ignorance, and doubts 
and erroneous cognitions respectively. It follows from 


the above that nididhyasana alone is the principal factor 


while the other two are subsidiaries to it. It is with 
this in view that Vyasatirtha states that direct reali- 
sation of the self which is characterised by ascertain- 
ment (of the Supreme) arises from nididhyasana which 


“4 
follows Sravapa and manana. Even Jayatirtha in his 


ho 


Nyayasudha refers to this point. 


The commentary Kapfakoddhara on the Nyayampta 


states that the Advaitins take the stand that Sravapa 
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is the angi or the principal factor on two grounds: 


One on the ground of darsapa or immediate knowledge 
resulting from Sravapa and another on the ground of 
Sravapa serving as a pramapa for the rise of immediate 
ae have explained the first ground in the 
earlier paragraphs. Now we shall discuss the second one. 
The Dvaitin argues that in the first place Srevapa is 


only of the nature of inquiry. It is not pratyaksa 


or anumanapramana or Sabdapramaga. Since Brahman could 


be known only from the Upanigadic texts, Sravapa cannot 
be interpreted to mean either pratyaksa or anumana. It 
cannot even stand for verbal testimony because as stated 
earlier, Sravapa is mere inquiry (vicara) into the import 


4 
of the Upanigadic texts. 


The Advaitins might explain instrumentality 
present in Sravapa in a different way. Verbal Testimony 
or Sabdapramapa is defined as a statement wherein its 
syntactical relation that is purportful is not sublated 
by other evidence. In other words that intended sense 


(tatparya) among the word meanings in 4 sentence, when 


-——— 
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it is not sublated by any other pramapa, then it is 
valid. Thus it may be known that gabda could serve 
as a pramapa only when its intended or true import is 
determined. That is, sravapa or vicara helpsto deter- 


mine the intended import (sabdatatparya). Thus, in the 


present case, although the texts like tat tvam asi alone 
give rise to immediate knowledge of Brahman, yet, 
sravapa finds a place in the causal apparatus, by 
determining the true import. Therefore, the Advaitins 
conclude that gravapa also could be referred to as the 


“5 
instrumental cause of the immediate knowledge of Brahman. 


The Dvaitins reject the above contention of the 
Advaitins by saying that sravapa would have a reference 
in the causal aggregate as mentioned by the Advaitin 
provided knowledge of the words as associated with the 
intended import (tatparya) is admitted as the instru- 
mental cause of verbal cognition. This view which is 
advocated by Vidyasagara - an Advaitin is not acceptable 


to the Dvaitin. The latter admits that in respect of 


verbal cognitions it is only the knowledge of words 
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which have mutual expectancy (akankga), compatability 
(yogyata) and juxtaposition (sannidhi), that is the 
cause, © In other words tatparya or intention of the 
speaker is not included in the causal aggregate. It 


comes to this, that sravapa or vicara is not needed 


to play the role of ascertaining the intended import. 
The result of this argument is that Sravapa on account 
of the above mentioned function cannot be treated as 


principal with manana and nididhyasana as subsidiaries. 


The Dvaitin adds by saying that even if we 
assume knowledge of words as associated with tatparya 
as a cause it would only result in the defect of 
interdependence. Only when there exists valid verbal 
cognition one would be able to ascertain the intended 
import (tatparya); and only when the latter exists one 
could have valid verbal cognition. Thus there arises 


_ 47 
the defect of interdependence (anyonyasraya). 


The followers of the Vivarapa argue that 
manana and nididhyasana which are subsequent to Sravapa 


are auxiliaries helpful in accomplishing the fruit of 


Rattest Chichiven 


242 


Sravapa, that is Brahman-realisation and are thus 


ee a 48 
remote auxiliaries (aradupakaraka). 


In the context of explaining viniyogavidhi the 
Mimamsaka~s refer to two kinds of subsidiaries to the 


darsapurpamasa sacrifice. Of these two kinds of subsi- 


diaries, substance such as vrihi, jati and number give 


rise to visible results. The subsidiaries which are of 


the nature of sadhya are of two types as gupakarma and 


pradhanakarma. The former is otherwise known as sanni- 


patyopakaraka and the latter is called aradupakaraka. 
Those which by remaining in proximity to the main sacri- 
fice and serve as subsidiaries like sprinkling etc., are 
called sannipatyopakaraka. Those that stand far from 

the sacrifice but are helpful in accomplishing the 
sacrifice are called aradupakaraka like the prayaja 
sacrifice etc. In other words it is an act enjoined 


with reference to the sacrificial substance or deity. 


Vyasatirtha adds that sgravapa cannot become a 
subsidiary either by serving as a remote auxiliary or 


proximate auxiliary to the instrument of verbal cognition 
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Even assuming it to be so, sravapa cannot be viewed 


as principal to manana and nididbyasana. 


So far the view of Vivarapa and the criticism 
of this view by the Dvaitins. 

It may be added here that Vacaspatimisra holds 
the view that nididhyasana is the principal factor and 


Sravapa and manana are subsidiary to it. This view is 


based upon the text 'The sages absorbed in meditation 
realised that watt” isda sanctions nididhyasana as 
the stage wherein one realises the self. Hence it is 
to be treated as the principal one. Vyasatirtha also 


51 


subscribes to such a view. 


It might be contended by the followers of 
Vivarapa that even nididhyasana cannot be the instru- 
mental cause of the knowledge of Brahman. Vyasatirtha 
argues, that this question holds good even with regard 
to sravapa which is admitted by them to remove pramapa~ 
ee ee concludes this account by 
saying that it could be said that the continuous stream 


of meditation is followed by repeated recollection of the 
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major text of the Upanigad-s and the latter alone is 
the instrumental cause of the knowledge of Brahman. 
Nididhyasana here serves as an auxiliary cause. The 
point that Vyasatirtha emphasizes is gravapa and manana 
are only subsidiaries. Or else, nididhyasana is an 
auxiliary to mind which is the instrumental cause having 
Sravaga and manana as subsidiaries. It follows from 


the above that gravapa cannot serve as the principal 


with manana and nididhyasana as subsidiaries. Hence 


Vivarapa view is not sound. 
4, On the Nature of Injunction in Sravapa 


We have mentioned earlier that sravapa ete, 
according to the Vivarapa school are of the nature of 
mental activities. Hence they can be enjoined. But 
Vacaspati treats Sravapa etc., as of the nature of 
knowledge and so there can be no injunction in respect 
of them, 

Injunctions are of three kinds according to the 
Purvamimamsa school; and they are (i) apurvavidhi, 


(ii) niyamavidhi and (iii) parisankhyavidhi. we 


shall explain then now, 
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(i) Apurvavidhis This injunction gives rise to the 


knowledge of something which is unknown through any 
other source. The texts such as 'He who desires heaven 
should perform the jyotigfoma sacrifice’ convey the 
causal relation between the jyotigfoma sacrifice and 
heaven which is unknown through any other source 
excepting this text. Hence the injunction contained 


- 56 
in this text is known as apurvavidhi. 


(ii) Niyamavidhis When several factors are available 
as means to attain a particular end, this injunction 
identifies a particular factor alone as the means to 

that end. This kind of injunction we notice in the text - 
'He pounds the paddy-grains'. Here what is desired is 
the removal of husk to prepare purogasa. And this could 
be accomplished either by pounding or by using the nails, 
If one uses one's nail for removing husk then pounding 
becomes non-applicative at that stage. Herein the text 
'He pounds the paddy-grains operates and gives us the 
knowledge that removal of husk must be accomplished by 


pounding only. Thus while apurvav idhi gives us the 
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knowledge of something that is unknown in ordinary 
experience, niyamavidhi gives us the knowledge that 
between two factors which are well-known in ordinary 
experience,it is one particular factor that is the 
means to a desired end. In case the husk is removed 

by pounding, there would arise some merit in the grains, 
which helps the other merit which arises from the 
performance of the main sacrifice and gives forth its 
fruit in the form of heaven. Thus the fruit of niyamavidhi 
consists in the removal of husks which is the visible 
result and merit in the paddy-grains which is the in- 


57 
visible result. 


(4ii) Parisankhyavidhi: This injunction gives us the 
knowledge that when two factors which are the means to 
an end and which are applicable simultaneously, one is 
to be excluded. In the case of texts like ‘Five five- 
nailed animals can be taken as food' this is adopted. 
This injunction does not enjoin the eating of the five 
five-nailed animals, but excludes the eating of the 


animals which do not have five nails and also, of the 
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animals which have five nails but are different from 

the five referred to. Thus this injunction is primarily 
exclusive in nature and gives rise to the knowledge that 
fiveenailed animals may be taken as food only presumpti- 


58 
vely. 


Prakasatman in his Vivarapa advocates the view 
that the injunction in the text srotavyab, ete., is 
niyamavidhi. But there are some Advaitins who advocate 


the view that there is apurvavidhi in the text srota- 


vyap etc., and Suresvara holds the view in his Naigkarmya- 


siddhi that it is parisankhyavidhi. 


Prakasatman explains how niyamavidhi could be 


adopted in Srotavyab etc., thuss when people engage 
themselves in reading all kinds of texts in order to 
attain the knowledge of Brahman, there is the non- 

application of vedantic study, etc., as the means to 


the knowledge of Brahman, Herein the vidhi contained 


in the text srotavyab operates and removes the non- 


application of vedantic study, etc., by giving us the 
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knowledge that sravapa etc., constitute the means 


to the knowledge of Brahman. Hence there is niyama- 


vidhi in the text srotavyap etc. Prakasatman adds 


that since by the method of agreement and difference 
sravapa etc., are known to be the means of realising 


Brahman, there is neither apurvav idhi nor parisankhya- 


vidhi in gravapa etc., but only niyamavidhi. 


Vyasatirtha in his Nyayampta points out that 
according to Advaita although in respect of the mediate 


knowledge of Brahman no vidhi could be enjoined, yet 


in regard to the immediate knowledge of Brahman there 
arises a need to know its means. That Sravapa etCe, 
serve that means is unknown through any other source 
excepting this text. This text srotavyap etc., thus 
gives us the knowledge of something that is unknown and 
hence it is a case of cham.” psa. niyamavidhi 
is not admissible as held by Prakasatman. It is because 
if niyamavidhi is admitted in srotavyab etc.e, then 


there must be present atleast one more factor apart 


from Sravapa etce, as the means to the knowledge of 
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Brahman, However, no other factor excepting sravapa 
could be thought of as the means to the knowledge of 
Brahman. Hence there is no possibility of the non- 
application of sravapa etc.,; in which case alone the 
text - srotavyap ete., could be taken as giving us the 
knowledge that the direct knowledge of Brahman should 
be attained only by vedantic study ig result of 


this position is that there is no niyamavidhi in the 


text grotavyap etc. 


In order to maintain niyamavidhi the Advaitin 
might say that apart from the vedic texts even from 
itihasas and Purayas, one might arrive at the knowledge 
of the Absolute and for the sake of restricting it to 
vedic texts alone, niyamavidhi is required. That of the 
two means available, namely, inquiry into epics and the 
purapa-s and vedic texts, the former is taken as the 
means of knowing Brahman. At this stage there is the 
noneapplication of sravapa etc., as the means of knowing 
Brahman and niyamavidhi restricts vedantic study as the 


62 
means. Therefore niyamavidhi could certainly be maintained, 
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Vyasatirtha rejects this contention by saying 


that on the strength of the smpti text - itihasa- 


purapabhyam vedam samupabymhayet, it is to be under- 


stood that the epics and the purapa-s are on a same 


footing as that of the vedic texts. Even the author 


63 
of the sutra=s confirms this view. The Advaitin might 


argue that inquiry into the epics and puragpa-s would 


at best serve the purpose of ascertaining the true 


import of the vedantic texts but would not be effica~ 


64 
cious in giving rise to the knowledge of Brahman. This 


is not correct. Aspirants like Suka and others are 
known to have attained the direct realisation of the 


- 65 
self even by hearing Purapa-s. Hence the contention 


of the Advaitin that there could be niyamavidhi in 
Srotavyab etc., is wrong. We have mentioned already 
that even among the Advaitins there is difference of 


opinion in regard to the vidhi in sgrotavyap ete. 


Incidentally Vyasatirtha raises the issue 
whether inquiry is possible or necessary in the case 


of the immediate knowledge of Brahman. He argues that 
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inquiry in respect of an entity which is immediate 
sounds meaningless. Inquiry is possible only in the 

case of entities regarding which there is doubt or which 
serve some purpose. Brahman which is always manifest 

as self-luminous consciousness is ever-existent. 
Neither it could be the object of doubt nor could it 


have any fruit. Hence there cannot be any inquiry about 


Brahman. It might be said that even though Brahman is 
eternal essentially, yet,it is not known as of the 
nature of consciousness, noneduality etc. In order to 
know it inquiry is sxuisitela Voiusbatiun says that 
since all these constitute the essential nature of 
Brahman they would necessarily manifest along with 


Brahman. 


It is on these grounds Vyasatirtha sums up by 
saying that since inquiry is not possible the question 
whether there is apurvavidhi or niyamavidhi is a futile 


exercise on the part of the Advaitin. 


Madhusudana in his Advaitasiddhi answers all 


these objections by saying that indeed that it is only 
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the Sravapavidhi which enjoins inquiry, that serves 


as the basis for the first aphorism of the Brahmasutra - 


= 4 alee 
athato brahmajijnasa and hence niyamavidhi is to be 


accepted in Srotavyap etc. 


According to the Dvaitins sravapa or vedantic 
study consists in comprehending the meaning of 
sentences belonging to the several branches of the 


veda, through the instruction of the preceptor. It 


69 
only dispels ignorance, but not doubts. Manana or 


reflection consists in contemplating upon the 
reasoning such as upakrama etc., which are referred 
to in the samanvayadhyaya and which are helpful in 


determining the true import of the vedantic texts. 


Manana removes all the doubts in the mind of the 
70 ~ 
aspirant. Nididhyasana is continuous meditation. It 
71 


is the means to the direct knowledge of Brahman. 
Vyasatirtha sums this in the following verse - 

rd ao 

sravapam sabda jam jnanamupapattyanucintanam 


matirnirantara cinta nididhyasanamucyate’= 
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As regards vidhi in sravapa the Dvaitins admit 


apurvavidhi. The fact that nididhyasana fructifies in 
the realisation of Brahman, is not known from any other 


= a 
source excepting vedantic texts. 


From the above it follows that vedantic study 
results in the direct realisation of Brahman. Yet, 


manana and nididhyasana also serve as causes by removing 


certain impediments that stand in the way of Brahman - 
realisation, 


(5) On the Immediacy of Verbal Knowledge 


Mention was made earlier that according to the 
Vivarapa tradition even sentences could give rise to 
immediate knowledge if the object is immediate. Hence 
the followers of Vivaraga school claim that the major 
texts like tat tvam asi generate immediate knowledge. 
The Advaitins usually quote the statement 'You are the 
tenthman' to elucidate this point. A group of ten 
persons had to cross a river before reaching their 
destination, After crossing the river they wanted to 


check up whether all the ten have reached safely. Each 
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one of them counted the heads without including himself. 
They were worried about the loss of one person. A passer- 
by who saw their predicament realised the mistake they 
committed. He asked one of them to count again; and when 
he committed the same mistake he instructed that person 
'You are the tenth man’. He having realised himself to 
be so was extremely happy. Here the cognition that has 
arisen from the statement 'You are the tenth man' must 
be admitted to be perceptual in character as it has 
removed the false notion ~ perceptual in nature that 

the tenth man was ieee Knowledge in order to be 
perceptual requires the identity of the consciousness 
conditioned by the object and the consciousness condi- 
tioned by the mental state in the form of object. Since 
this criterion is found in the present case the Advaitin 
proves that perceptual knowledge could very well arise 
from sentences too. This has paved the way for the 
Advaitin to conclude that perceptual knowledge of the 
identity or the nonedifference between the true nature 
of God and soul = Brahman and *tman could very well 


arise from the Upanigadic texts like tat tvam asi. 
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The Upanigadiec texts such as 'I ask about that 


ee: 
Puruga who could be known only from the Upanigades, 


'He has realised the self following the instruction 

of the saci ocd the like state that the Upanigad-s 
constitute the instrumental cause of Brahman. Further in 
the text - 'vedantavijnana suniscitartha', the expression 
‘vit conveys that the verbal cognition has a specific 
content and the term ‘su! refers to that cognition as 
immediate too in ‘aie. Os Advaitins may show the 
following anumana pramapa to prove the immediacy of 
knowledge arising from sentence. The inferential argu- 


ments are as follows: 


(1) vimatam sabdajnanamaparokgam, 
aparokgamatrav igayakatvat wera dies 
and, 
(ii) aparokgatvam vedantavakyajanyajnanavytti, 
aparokga jnananisthatyantabhavapratiyogitvat 


ae 79 
jnanatvavat. 


The first inference proves immediacy in respect of know-~ 


ledge on the ground of its having for its content an object 
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that is immediate. The illustrative example, namely, 
knowledge of happiness has happiness which is immediate 

as its content. Happiness etc., exist only by being 
known. For this reason they are known as jnataikasattaka. 
The second inference proves that that immediacy or perce- 
ptuality is a feature that exists in the knowledge that 
has arisen from the vedantic texts. The ground of infer- 
ence is that perceptuality is not the counter-positive 

of the absence that is present in a perceptual knowledge. 
The illustrative example is the state of being a knowledge. 
The latter is not the counter-positive of the absence that 
is present in a perceptual knowledge. That is, in a perce. 
ptual knowledge there is not the absence of the state of 
being a knowledge. Further, it is present in the knowledge 
arising from vedantic texts like tat tvam asi. Thus the 
ground of the second inferential argument proves the 
existence of perceptuality in the verbal cognition that 


arises from the text = tat tvam asi. 


Vyasatirtha argues that the ground of the first 


inference mentioned above is counter-balanced (satprati-~ 


Ranest Anchiven 


257 


pakgita) by the ground of the following inferential 
argument. 


vimatap sabdap naparokgadhihetup sabdatvat, 


jyotisfomadivat 


This means that the text tat tvam asi cannot be the 
instrument of perceptual knowledge; because it partakes 
the character of a sentence. Madhusudana retorts this by 
saying that the ground provided by Vyasatirtha lacks 
correspondence in the case of the statement 'You are the 
tenth man'. This statement partakes the character of a 
sentence and so the ground Sabdatva exists therein. And 
we have shown earlier that it is an instrument of perce- 
ptual knowledge of one being the tenth man. Hence Vyasa- 
tirtha on the basis of this inferential argument cannot 
conclude that a sentence cannot be an instrument of 


perceptual knowledge, because it is a sentence. 


Further the Dvaitin holds the view that the knowledge 


arising from the text = tat tvam asi eould only be mediate 


as it arises from a text, like the knowledge of the 


relation of jyotisfoma sacrifice to heaven. 
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Vyasatirtha argues that Upanigadic text 'He has 
realised the self following the instruction of the 
preceptor'could also mean the mediate knowledge arising 
from the instruction. And in the text - tamasap param 
deolerst siduh means that Sanatkumara has enabled 


Narada to have the direct knowledge of Brahman - the 


substratum of avidya. When a person instructs another, 


the way leading to a village we use the expression 
'gramam darsayati'. In the same way, the expression 
darsayati in the text cited above only conveys the 
sense of indirect means to the realisation of Brahman, 
If this is not admitted then there would arise conflict 
with the Upanigadic texts which state that 'Brahman is 
to be realised only by eintt eae sees with met 
In the text Vedantavijnana etc., the word su merely 
conveys the sense of absence of doubt regarding validity 
of the texts and not perceptuality as conceived by the 


Advaitin. On these grounds mind alone is to be consi- 


dered as the instrument of verbal knowledge. 


Madhusudana answers this by saying that the text 


85 
‘Brahman is that which is not manifested by mind! is 
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specific in denying mind as the instrumental cause of 
the knowledge of Brahman. It might be contended by the 
Dvaitin that the text Brahman is that which is not mani- 
fested by sce aadiie instrumentality of the Upanigads 
in respect of the knowledge of Brahman. Madhusudana 
states that this contention is not sound, because the 
above text denies instrumentality of the Upanigads in 
respect of the knowledge of Brahman only through primary 
signification (akieeetD, tits means that the words 
of the Upanigads do convey Brahman through secondary 


signification. 


It may be added here that even Vacaspati who 
subscribes to the view that mind as the instrumental 
cause must accept the above position. Madhusudana 
substantiates this above view=point by citing a text - 
cakitamabhidatte Srutirapi' from the Sivamahimastotra. 


This text means that the Sruti too conveys the nature 


of reality in an indirect way, that is through secondary 
signification, 
We may conclude the entire account by saying that 


the text = tat tvam asi could give rise to the knowledge 
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of Brahman which by the removal of avidya results in 


the realisation of Brahman, And the latter has Sravapa 


as its principal cause. Manana and nididhyasana are 


subsidiaries. The injunction contained in sgravapa is 
only niyamavidhi. 
The Advaitins have stated that liberation consists 


in the removal of avidya. Knowledge of Brahman like a 


lamp removes darkness in the form of avidya. But in the 


system of Dvaita, the cause of avidya itself is God's 


maya. Hence avidya could be removed only by God himself 


when he would withdraw the power of avidya as an act of 


grace. Therefore, there is no need for the grace of God 


in Advaita. The nature of the removal ef avidya, we have 


89 
explained in detail in the Second Chapter of the thesis. 


Liberation according to Advaita, consists in the 
self's relation with the world instead of being cut, 
comes to be transformed through a correction of outlook 
from the selfish to the selfless. He experiences his own 
self in all the beings. He is in the absolute state of 


bliss. 
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Vyasatirtha characterises this state of liberation 
conceived by the Advaitin as one wherein there is the 
cessation of all miseries and its cause avidya, and 


90 
one is in the state of Supreme Bliss. He argues that 


the self which is of the nature of bliss cannot be 
termed liberation. In that case one must have the 
cognition and the corresponding experience sukham syam 
as we have sukhi ete it is said that the direct 
experience of happiness (sukhaparokgya) constitutes 
liberation, then even Igvara has such a direct experience 
of happiness that is experienced by the sedis. asi 

we would land ourselves in establishing what is not 
intended. Further we have discussed the issue regarding 
the person who attains it and expressed the untenability 
of those views. Therefore, Vyasatirtha concludes that 
neither the bliss in the state of liberation nor the one 
who enjoys it could be satisfactorily explained in 


Advaita, 


6. The State of Jivanmukti 


Among the Vedanta schools there are differences 


concerning the nature of liberation and its means. They 
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are, whether mokga is attained only after life or even 


within it, and whether the content of mokga differ in 


kind or even in degree for the different schools. All 

the schools of Indian Philosophy agree in saying that 
liberation is possible, but some like the Advaitin assert 
that it is possible even within the span of one's life. 
Vyasatirtha while reviewing this concept defines it as 

a state when there is the manifestation of the psycho- 
physical organism, even after the removal of avidya by 
the direct realisation of peanaans” Bie a state is 


known as jivanmukti and one who in such a state is 


called a jivanmukta. 


This concept of jivanmukti is unique to the 
philosophy of Advaita. The other schools do not admit 
it, and even oppose it on the basis of the argument 
that this is a contradiction in terms. According to 
them it is not reasonable to postulate that while the 


jiva is embodied or imprisoned as it were, it is also 


in a released state (mokga) at the same time. Release 


or mokga could occur only with the destruction of the 


body, which is called videhamukti. But Advaita asserts 
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that this state of being realised for the jiva while 


yet embodied, is possible and more than that, to keep 
the tradition of passing the knowledge gained through 
self-realisation, this state of jivanmukti should 


logically also be admitted. 


This concept holds that while the jiva strives 


to attain the direct knowledge of Brahman - the ultimate 
reality which is beyond the spacio-temporal confines, 
it is not necessary that with the attainment of this 
knowledge, the fall of the body of the realised soul 


should also be co-terminus. 


No doubt the scriptural texts such as brahmavid 
brahmaiva inmakt” cal prahmabhavasca mokgap 2? 
a eS ee ee assign 
that attainment of knowledge in itself is release yet, 
having attained it to exhaust the prarabdha karma 
(fructified merit) which is a portion of the sancita 


karma (accumulated merit) that has started, or to 


complete the experience of the prarabdha karma that has 


commenced yielding result in the form of the present 


body, the jiva has to continue to reside in the body. 
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The time-interval between rise of direct knowledge of 
Brahman and the fall of the physical body of the realised 


soul is considered to be the state of jivanmkti, however 


small or infinitesimal it may be. Vidyarapya in his 


Jivanmukt iviveka states: 


'a person who is alive has his consciousness 
characterised by such details as occasioning 
action, experiencing its results, feeling happy, 
and feeling unhappy. These details are sources 
of stress and are therefore fetters. The removal 
of these fetters is liberation while one is 


96 
still alive’, 


The realised soul although is present in the body 
does not have the false notion of 'I' or mine. Hence 
he is asarira. The Brhadarapyaka text = 'just as the 
slough shed by a serpent lies on the ant-hill with 
the serpent having no attachment towards it, in the 
same way, the body of the realised soul remains with 


oF 
out having any attachment towards it'. 
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The text of the Mupdaka - ‘all his sins are totally 
98 
destroyed, when he realises that Supreme Self' speaks 


of the destruction of all karmaes in the case of a 


realised soul. But it must be added here that the know- 


ledge of Brahman cannot remove the prarabdha karma. This 


is because a soul has attained the knowledge of Brahman 
by being present in a particular body. This body has come 


into existence through prarabdha karma. The rise of this 


knowledge will not destroy prarabdha karma but the accu- 


mulated merits and demerits (sancita) would get destroyed. 
No future merit or demerit would accrue in his case. It 


comes to this that in order that the prarabdha karma may 


be experienced there is the need of the physical body. 
On these grounds this state of jivanmukti stands to 


reasone 


The existence of the physical body even after 
liberation is justified by Appayya Dikgita in his 
Siddhanta-lesa~sangraha by making a reference of 


avidyalesa or traces of avidya. Vyasatirtha refers 


to the usual example cited by the Advaitin in this 


regard. A potter's wheel continues to spin, even after 
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the effect (pot) of the action, namely, the spinning 
of the wheel has been achieved. In the same way even 
after the removal or sublation of serpent in a rope, one 
continues to experience tremor, shaking of the body etc. 


Hence it is due to the latent impressions of avidya 


that one continues to live in the body although liber- 
99 
ated. When there arises the knowledge of Brahman even 


if avidya gets destroyed, there exists samskara or latent 


impression which accounts for his continuance to live, 
It is similar to the odour of garlic that persists in 

a vessel even after long it has been mS is might 
be asked that when there is the destruction of the 
material cause, we cannot account for the existence of 
the effect. The Advaitins answer this from the stand- 
point of the Nyaya-school. The latter admits that destru- 
ction of effects precede destruction of their cause. 
Thus the colour of the cloth in order to get destroyed 
expects the destruction of cloth which is its material 
cause. This means that colour of the cloth would remain 
for a moment with out colour - the material cause, 


Extending this line of argument in the present case the 
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Advaitins say that the effect, - body continues to exist 


even after the destruction of its cause, namely, avidya. 


However, the Advaitins point out that the fructified 
merits and demerits which have not been destroyed, serve 
as counteracting factor and this accounts for the existe- 
nee of body. It comes to this that videhamukti results 
from avidyanivptti that is not associated with any 


101 
counteracting factor. 


Vyasatirtha rejects the above explanation by 
saying that since saynskara or latent impressions and 


the body, have for their cause ajnana then with out the 


latter there is no possibility of the former's existence, 


The concept of avidyalesa also according to 


Vyasatirtha is an impossibility, because lesa means 


a part (avayava) or a region of avidya or an attribute 


of avidya. None of these explanations holds good in the 


case of avidya. Being a beginningless and partless entity 
it does not possess parts; it doesnot pertain to any 


particular region even. It cannot be a dharma or an 


attribute as a dharma cannot exist without dharmi. Since 
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avidya = the dharmi is destroyed, lesa which is a 


dharma cannot exist. On these grounds Nyayamrta rejects 


= 102 
the very concept of jivanmukta as conceived in Advaita. 


Anantakypgpasastri in his Advaita-Tattva-Sudha 


answers these objections. Avidya as mentioned already 


has two powers (1) the power of coneealment (avarapa~ 


Sakti) and the power of projection (vikgepa-sakti). Of 


these two powers it is only the power of concealment 
that gets destroyed by the rise of the knowledge of 
Brahman. The power of projection continues to exist 
and this answers for the continuance of body which is 


a product of fructified merit. Hence it is avidya in 


its aspect of vikgepa-sakti that is referred to as 


wo! ge 
avidyalesa. 


Madhusudana by way of answering this refers to 
the Svetasvatara text - tasyabhidhyanat yojanat tattva- 


bhavat bhuyascante visvamayanivyttip. Here the comple- 


ment of this text - bhuyaseante etc., refers to the 


removal of avidya in all its respects, and this implies 
104 


the presence of avidya. And it is avidyalesa. 
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We may in this context refer to the view of Sarvajnatman. 


He paces wn than anything the state of liberation while 
embodied is admitted because it is experienced. As the shadow 
of duality is experienced it is also accepted. And the trace 
of avidya (avidyalesa) is upheld to account for the shadow 


7105 
of duality. And these views are based on one's experience. 


While mokga according to both these school consists 


in realising Brahman,this realisation is in different 
degrees of the soul's relation to Brahman. There is an 
experience of Brahman with a sense of total difference from 
him represented by the Dvaita school which asserts the 


principle of difference (bheda), there is the experience 


by the self of its absolute non-difference (abheda) from 


Brahman represented by Advaita. The Dvaita school which 
stresses the idea of difference, admits that the experience 
involving less difference is higher in order. In that order 
they speak of grades of mokga represented as salokya, 
samipya, sarupya and sayujya. 

Advaita experience is one where all difference is 


transcended and it may be said to be complete experience 
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(purpanubhava). It is a stage marked by perfection where 
all imperfections are overcome. Perfection does not admit 
of degrees. It is true that Sankara speaks of kramamukti, 
sadyomukti and jivanmukti. But the first one which is the 
result of meditative worship (upasana) cannot really be 


regarded as mikti. Sadyo-mukti is the real import of 


liberation. It is liberation achieved instantaneously 
with the dawn of knowledge. This can be equated with 
jivanmukti. The notion of videhamukti seems to be 
meaningless according to Sankara. It is because he 


defines a jivanmukta as asariri. According to him even 


when a liberated soul is alive he cannot be said to have 
106 

a body as in the case of others. Hence what may be 

characterised as videhamukti is a stage wherein there 


is the fall of the physical body. 


To sum up this part: 

(i) Liberation in Advaita may be described as 
self-realisation. It consists in the self realising or 
regaining its true state; 


(ii) Knowledge of Brahman arising from the major 
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texts of the Upanigads leads to the realisation of self 


by the removal of avidya; 


(iii). Sravapa, manana and nididhyasana are the 


proximate means to the direct knowledge of Brahman; 


(iv) Sravapa is principal to the other two according 
to Vivarapa while nididhyasana is principal to the other 


two according to Bhamati; 
(v) niyamavidhi is adopted in sravapa; 


(vi) Knowledge of Brahman arises even from sentences, 


since Brahman as identical with Atman is immediate; 


(vii) liberation does not interfere with the 
phenomenal existence of the individual; he is referred 
to as jivanmukta. He can be in the world but not bound 


by it; 


(viii) Advaita experience is consummation of all 


partial experiences of Brahman. 
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7. Liberation, Its Nature and Means ~ Dvaita View 


For Madhva and his school the nature of liberation 
unlike the Nyaya-Vaisesika system is not only cessation 
of pain but also consists in the acquisition of positive 
bliss which constitutes the ultimate nature of the Beg 


The soul which is of the nature of sat, cit and ananda 


on account of the principle of avidya remains unmani- 


fested. After acquiring bhakti and jnana it becomes blessed 


with the grace of Isvara. Due to the grace of Isvara the 


veil of ignorance is destroyed and the jiva manifests 


in its intrinsic bliss. This is said to be mokga or 


liberation. While according to Sankara avidya is removed 


by the direct knowledge of Brahman, Madhva considers 


this avidya which is caused by the maya of Isvara is 


removed only when the Lord wishes and the soul obtains 
His grace. The soul cannot attain release by its own 
effort. What the soul could aim to attain by the 
pursuit of the disciplines laid down, is only God's 
grace. Thus the disciplines lead to mokga only by 
being instrumental to God's grace. It emerges from 


the above that Grace of the Lord alone is the ultimate 
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cause of release. Jayatirtha in his Tattvaprakasika 
explicitly mentions this sitet. hin view iat tits 
grace is the cause of release is as it should be, because 
God is the ultimate cause of the soul's bondage. It has 
been stated earlier that He causes the souls to be 
ignorant of their true relation to God by his mysterious 
power called maya. Jayatirtha following Madhva cites 


= cites 109 
the text = bandhako bhavapasena bhavapasacca mocakap 


in support of this view. 


The soul's ignorance which is the cause of 
bondage relates to the nature of Brahman as the only 
independent reality on whom it is solely dependent, 
For this reason, the soul must obtain the knowledge of 
the real nature of God, in order to get liberated. Again 
knowledge by itself will not remove ignorance. As mentioned 
earlier, by the attainment of knowledge one gets qualified 


for release. The latter depends on God's grace, 


Ignorance according to Advaita is beginningless, 
indeterminable and its effect bondage is an illusion. 


Bondage according to Advaita, consists in the state of 
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being an agent, experient and enjoyer. Bondage being 
unreal is annihilated by the kmowledge of Brahman. But 
bondage and its cause - ignorance being real according 
to the Dvaitin cannot be removed by knowledge itself. 
Thus it may be seen that knowledge occupies an important 
place among the means to release, it is only next in 
order to God's grace. Knowledge again means, the 
immediate knowledge (aparokgajnana). Unless God chooses 
to reveal himself, one may not attain this vision. Hence 
the soul has to qualify itself for attaining this know- 
ledge. The soul has to undergo a series of stages 

prior to attaining this knowledge. They are as follows: 
1. The first stage is marked by a deep sense of detach- 
ment from the objects of the world. The study of scri- 
ptures play a vital role in developing dispassion or 


vairagya in the aspirant. A wide study of the smpti 


texts in particular generates in him the knowledge of 
the greatness of God. Irresistably attracted by His 
greatness the aspirant worships God with unbounded 
love, not mixed with selfish desires. He performs 


actions relating to his stage of life as an offering 
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to God, with a sense of absolute dependence upon Him. 
This is known as karmayoga. The pursuit of karmayoga 
removes the unseen demerit present in the mind of the 


110 
aspirant. 


2. The second stage is marked by the pursuit of 


Sravapa and manana. The former consists in the study 


of Veda-s under a competent teacher. It gives rise to 


the mediate knowledge of God. Manana is deep thinking 


of what has been studied. It consists in the inter- 


pretation of Sruti texts and examining their meanings 


logically. This removes doubts and misconceptions 
clouding the aspirant's mind. At this stage the 
aspirant has a feeling that he is totally dependent 


upon God who is the bimba. His detachment towards 


the objects of the world intensifies, 


3. The third stage wherein he meditates intensely 


upon God or bimba, is known as nididhyasana. This 


stage is necessary to transform the mediate knowledge 


of God that has arisen from Sravapa and manana into 


an immediate one. The soul in order to realise its 
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position as the reflection (pratibimba) of God who is 


the bimba, does that kind of meditation called bimbo- 


pasana, wherein he entertains a relation of absolute 


dependence upon God. 


4. The fourth stage is the attainment of the direct 
vision (aparokgajnana) of God by the aspirant. God 
provides him with this when gratified by the intense 


meditation of the aspirant. 


5. The fifth and the last stage is one where there 

is continuous stream of loving devotion, not intervened 
by any impediment. This concentrated devotion culminates 
in the full knowledge that God is no other than the - 


111 
reality that is reflected as one's self, 


One who has attained the vision of God (aparokga~ 


jnana) has to wait for the fall of his body. All his 


past accumulated merits and demerits (sancitakarma) 
are destroyed by aparokgajnana. The fructified merit 
merit and demerits (prarabdhakarma) have normally to 
work themselves out, and till then the body functions. 


The term prarabdhakarma obviously includes both merit 
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and demerit (pupya and papa). It may be noted here 

that on the authority of scriptures Madhva introduces 

a subtle distinction of the meritorious deeds, in the 
case of one who has had aparokgajnana as isha (desirable) 


and anigta (undesirable). The former facilitates deeper 


_and deeper manifestations of supreme bliss in mokga. The 


latter is whatever is likely to prolong the onset of 
complete release. Thus, if the effects of Prarabdha- 


karma-s have been worked out in the present body in 


which he has had aparokgajnana, there is no more delay; 
but if they have not been exhausted then he must pass 
through some more ‘lives! to work them nee is 

true that even Vyasatirtha refers to the aparokgajnanin 
as a jivanmkta but not in the sense in which Advaitin 
uses it. It is only in the sense that he is on the verge 


of getting liberated, 


Since liberation is for the soul, the concept of 
liberation differs in accordance with the conception of 
the soul in the different systems. Hence it would be 
proper to briefly recapitulate the nature of the soul 
according to Dvaita school, disaussed in the Second 


Chapter, 
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(i) the soul is an eternal reality, similar to 
Brahman, but different from Him and dependent 
on Him; 

(14) Kartytva, bhoktrtva and pramatrtva which 
constitutes bondage in the case of the soul 
are reals 


(iii) the differences among the souls are eternal. 


We have said earlier that according to Advaita the 
so-called individual soul gets rid of all limitations 


caused by avidya, and remains in its pristine pure 


nature of Brahman in the state of liberation. It 
removes the false notion of individuality. The Dvaitins 
maintain a diametrically opposite view that the soul in 
the state of liberation retains individuality. It 
attains Brahman but does not become identical with it 
as the Advaitin advocates. 

Since liberation does not mean the removal of any- 


thing intrinsie to jiva, it is the state where there is 


the full manifestation of the essential features of jiva 


through the removal of that wich is extrinsic to it, 
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namely, the body. In this state the soul continues to 
function as an agent of activity which is in the form 
of service to God, The latter is equated with loving 


devotion (bhakti). But unlike an aspirant who practises 


bhakti as a means to liberation, a liberated soul has 


nothing to gain from the practise of bhakti. 


In the chapter on God and Soul we have explained 
the three types of souls called muktiyogya, nityasamsarin 
and tamoyogya. This classification serves as basis for 
the gradation (taratamya) among souls in the state of 
liberation. Since all the souls do not put forth the 
same quality or quantity of effort of the same intensity 
or duration there has to be a proportionate difference 
in the result reaped by them. This is a ground to 
maintain eee ae ee of bliss in the state of liberation. 
Jayatirtha points out that the efforts of the souls 
beginning with Brahma and ending with human beings are 
of different degrees. Hence it is proper to conclude 
that the bliss experienced by each one is different in 
degree in accordance with the effort put forth to attain 


113 
the direct vision of God. 
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This theory of gradation in bliss in the state of 
liberation is known as ananda-taratamya. Four levels of 
liberation have been conceived, on the basis of gradation 
in bliss. They are salokya which consists in reaching 
Vaikugfha - the abode of Viggu. Those liberated souls 
who possess greater knowledge attain proximity to God, 
This is known as samipya. The next stage is sarupya where 
the liberated soul acquires the very form of God. The 
last and the highest level is sayujya in which he 
becomes united with him. Again it is to be borne in mind, 
says Vyasatirtha does not mean complete identity as the 
Advaitin holds. It only means the closeness of the 


relationship which the soul has attained with God. 
To sum ups 
(i) Liberation is a state of positive bliss; 
(ii) God's grace is the ultimate cause of ]iberation; 


(iii) Knowledge, which is the penultimate cause of 
release is also a product of God's grace; 
(iv) Attainment of aparokgajnana or direct vision of 


God results from the pursuit of bhaktiyoga, 


Ratnest AAnehiven 


(v) 


(vi) 


(vii) 


(viii) 
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karmayoga, sravapa, manana and nididhyasana; 


in accordance with the nature (svarupa) of the 
soul there is difference among souls in the state 


of liberat ion; 


the soul retains its individuality in the 
state of liberation}; 
The bliss of each soul in this state is full or 


complete in itself; 


the liberated souls are not equal among 
themselves in the enjoyment of bliss, which is 


called anandataratamya. 
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CONCLUS ION 


In the dialectical growth of the two systems of 
Advaita and Dvaita we have seen so far, foregone 
conclusions, quotations from texts and commentaries 
belonging to their respective traditions. Each one of 
the system wishes to defend to the last, every jot and 
title of the tradition. If polemical discussions are 
carried on propagandist fervour without any desire to 
see the truth in the opponents! position it would not 
serve the higher ends of religion or philosophy. So 
long as the readiness to accept truth does not prevail 
there can be no end to discussions and debate. They may 
at best serve as intellectual fencing but would not be 
conducive to the advancement of thought. All this is 
against the spirit of the ancient Indian. A philosophy 
worthy of the great Indian mind in order to be developed 
needs the spirit of inquiry and tolerance. It is perhaps 
with this in view that the two preceptors of the Dvaita 
system of thought = Jayatirtha and Vyasatirtha have only 


sought clarifications on the concepts of Advaita which 
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are ably answered by Madhusudana. Their arguments do 
not fall under the category of captious criticism 
(vitapgavada) nor do they fall under the group consis- 
ting of arguments advanced chiefly with a view to 


vanquish the opponents (jalpa~katha). They come under 


the category of vada~katha which involves genuine interest 
in arriving at the truth. Thus in the history of Indian 
Philosophical thought each preceding system of thought 

has been critically reviewed and re-reviewed by subse-= 
quent systems of thought. But it is remarkable to note 
that none of the preceding systems has been submerged 

by the waves of criticisms by the subsequent schools. 


Indeed this is the characteristic of Indian Philosophy. 
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CONCLUS ION 


In the dialectical growth of the two systems of 
Advaita and Dvaita we have seen so far, foregone 
conclusions, quotations from texts and commentaries 
belonging to their respective traditions. Each one of 
the system wishes to defend to the last, every jot and 
title of the tradition. If polemical discussions are 
carried on propagandist fervour without any desire to 
see the truth in the opponents! position it would not 
serve the higher ends of religion or philosophy. So 
long as the readiness to accept truth does not prevail 
there can be no end to discussions and debate. They may 
at best serve as intellectual fencing but would not be 
conducive to the advancement of thought. All this is 
against the spirit of the ancient Indian. A philosophy 
worthy of the great Indian mind in order to be developed 
needs the spirit of inquiry and tolerance. It is perhaps 
with this in view that the two preceptors of the Dvaita 
system of thought = Jayatirtha and Vyasatirtha have only 


sought clarifications on the concepts of Advaita which 
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are ably answered by Madhusudana. Their arguments do 
not fall under the category of captious criticism 
(vitapgavada) nor do they fall under the group consis- 
ting of arguments advanced chiefly with a view to 


vanquish the opponents (jalpa~katha). They come under 


the category of vada~katha which involves genuine interest 
in arriving at the truth. Thus in the history of Indian 
Philosophical thought each preceding system of thought 

has been critically reviewed and re-reviewed by subse-= 
quent systems of thought. But it is remarkable to note 
that none of the preceding systems has been submerged 

by the waves of criticisms by the subsequent schools. 


Indeed this is the characteristic of Indian Philosophy. 
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